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PREFACE. 


Ouf Ce 


In the autumn of the vear 1906, when I was leaving the shores of 
Japan, as a Post-Graduate Research Scholar of the Sôtô-shiû Daigak of 
Tökiö, with the object of studying Sanskrit and Påli in the land of 
Buddba's birth, I came across a fellow-passenger, a kind-hearted American 
gentleman, who, on learaing that I was a Buddhist priest, enquired of 
me in a half-eurious, half-condessending manner, what Buddhism really 
meant. I fully understood the import of the question, and, though 
my heart was over-flowing with eagerness to explain to my interlocutor the 
doctrines of the religion in which I had been brought up, I discovered, 
to my very great regret, that my defective knowledge of the English 
language proved an unsurmountable barrier to the accomplishment of my 
pious purpose. A few words of broken English came to my lips and melted 
there. But my fellow-passenger was inexorable ; he was determined to 
have an answer. Being ata loss to satisfy his laudable curiosity, I went 
down to my cabin and brought up Hepburn’s English-Japanese Dictionary 
and a brand-new copy of Dr. Brewer's Dictionary of Phrase and Fable, 
the parting gift of a benevolent friend and fellow-eountryman. The Eng- 
ish-Japanese Dictionary was unfortunately of little or no use; but Brewer's 
work appeared for the time being to relieve me of my helplessness. 
Without hesitating for a single moment, I turned over the leaves of 
Brewer's book until I came to the article on Buddhism, and showed 
it tomy trans-Atlantic companion who read it with apparent pleasure, 
thanked me for the information thus supplied, and departed in good 
humour. When he had gone out of sight, I retired to my cabin and 
attempted the then somewhat heroic feat of interpreting to myself, with 
the help of Hepburn’s Dictonary, the account given of Buddhism by the 
venerable Brewer ; and distressing indeed was my surprise when I had made 
the passage intelligible to myself. Most of you, who are no «doubt more 
familiar with Brewer's Dictionary of Phrase and Fable than I can claim 
to be, will recollect how even in the revised, corrected and enlarged edition 
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of that work published in 1900, the ‘gxtiols on Buddhism reads. “Buddhism,” 
says Brewer on p. 184 of that book, “is a system of religion established 
in India in the (erd (!) century. The general outline of the system is that 
the world is a transient reflex of deity (D), that the sow/ isa ‘vital spark’ 
(!) of deity, and that after death it will be bound to matter again till 
the ‘wearer’ hus, by divine contemplation, been so purged and purified 
that itis fit to be absorbed into the divine essence (1)”. “Surely,” said I to 
myself after perusing Brewers statements, “there must be some error 
somewhere; for the Buddhism which I have practised and studied from 
my earliest youth believes in neither deity nor its ‘spark, and is something 
quite different”. And the necessity of exposing the erroneous notions 
prevalent in occidental countries about Buddhism—the enormity of 
which might be measured by the fact of their having misled even the 
octogenarian encyclopedic Brewer—urged itself upon me more strongly 
than ever. At that very time I made a solemn resolve that, should 
I be spared to acquire a sufficient command over English and Sanskrit, 
it would be my first care to explaia to the inhabitants of the country 
which gave us our religion, what Buddhism really is and what it 
is not. Such an opportunity, however, seemed never to be coming, until, 
to my great surprise, I was informed one day that the large-hearted and 
erudite Vice-Chancellor* and the learned Syndicate had appointed me 
Reader on Buddhism to the University of Caleutta. And great indeed is 
the thankfulness and delight with which I embrace this opportunity which 
promises an early fulfilment of my long-cherished hope of expounding to 
the countrymen of Buddha the real essence of the faith which he preached, 
recovered from the numerous, though fragmentary, accounts enshrined in 
the Sanskrit canon, which, though lost in the original, is still accessible to 
echolars in Chinese and Tibetan versions, faithfully executed through 
centuries of indefatigable labour, by generations of learned and pious 
scholars who consecrated their lives and energies to the dissemination of 
Buddha’s teachings beyond the confines of Jambüdvipa. 

The gentleman* now at the helm of this University, and to whom I take 
this opportunity of offering my humble tribute of thanks, is a man of many- 


* The Hon, Justice Sir Asutosh Mookerjee, Kt, C.8.1., D.L., D.8c., Saraswati, &c. &c. &c. 
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sided abilities as is conspicuously shown by his discharging, in various 
capacities, a number of the highest public duties. I should like to mention 


here the supreme courtesy and sympathy that I always received from him. 


In the eleven months anda year which have passed since I first began 
lecturing, I have had oceasion to become acquainted with many other Indian 
gentlemen. To them I owe a debt of obligation for the various ways in 
which they rendered me help and assistance, In view of my insufficient 
knowledge of English which has ever been a great obstacle in my path, 
I cannot but express my sincerest gratitude for the benevolent aid which I 
have received from them, and without which I could not possibly have 
accomplished this work. 

First and foremost I should mention the late Mr. Harinath De, a greater 
scholar than whom it has seldom been my fortune to come across. He was 
an honour to his country, and his great linguistic gifts would have proved 
of invaluable service in what I consider to be the most important task which 
lies before Indian scholarship, namely, the rediscovery of ancient Buddhistie 
Works, lost in the original Sanskrit and now to be found only in Chinese 
and Tibetian versions. To him—alas! now passed away—I must record my 
deep debt of gratitude for help and counsel in my present task. 


I must also express my obligation specially to Mr. M. Ghosh, Professor 
of English Literature in the Presidency College, and to the Hon, Dr. 
Suhrawardy, M.A., Ph.D., Bar-at-Law, Mr. Kasiprasad Jayaswal, Bar-at- 
Law, and Mr. R. Jagannathácárya for their kind revision of portions of this 
book. And last, but not the least, I should mention Babu Bidhubhushan 
Dutta, M.A. of this University, and now working on educational lines in 
Calcutta. In him I found a fine scholar and a sincere worker to whom 


I am also indebted for assistance in revision and the looking over of proofs. 


In conclusion, I desire to express my thanks to all who have helped me 
in the preparation of this work and to whom is chiefly due the rapid 
progress in its publication. I am more sensible of its deficiencies than any 
one else can be. Yet do not hesitate to commend it to the public, if for 
no other reasons, at least for the comprehensive character of the philosophical 
system expounded therein—a philosophy, which, though arising from the 
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soil of Indian speculation, has been totally ignored antl condemned here 
for centuries together. It is my devout hope that Indian scholars of 
Sanskrit and Páli may not neglect the Chinese and Tibetian versions of 
the Canons of Buddhism. It is they who have to take up the mission of 
unveiling the true relation between the religious and philosophical ideas 
that lie conceal:l in the numberless, though fragmentry works of ancient 
India and Tibet, and solve the problem of the bond of union amongst the 
great religions of the East. I believe or rather am convinced that these 
religions, though modified greatly in the course of long ages and their 
passage through varying climes, all have their beginnings in the soil of 
India: and hence, a future religious union of the East may not be altogether 


a dream. 


I ought perhaps to add a few words as regards the scope and nature of 
the present little work. My main objeet has been to present in a short 
and comprehensive form a complete view of Buddhistic philosophy, both of 
Maháyána and Hinayána Schools, in order to stimulate my fellow scholars in 
the same field to independent research. Obviously, the attempt to confine 
so vast a subject within narrow limits must lead to unavoidable obscurity. I 
hope in the near future to issue a series of books, each treating of a 


separate portion of this great subject im a clearer and more detailed manner. 


CALCUTTA : 
! S. YAMAKAMI. 
September, 1912. 








TABLE OF CONTENTS. 





CHAPTER I. 


INTRODUCTION. 


Classification of Buddhism 

The Easy Path and Difficult Path 
Theoretical and practical divisions of Buddhism 
Classifieation based on the Tripitaka 
Controversialism in Buddhism — — 

The Dhyåna School aes 
Psychological Classification of Buddhism 


THE ESSENTIAL PRINCIPLES OF BUDDHIST 
PHILOSOPHY. 


The three-fold corner-stone of Buddhism P 
The law of Universal impermanence 

Its cause 

Impermanence of Táfo-period 

Momentary Impermanence 


The Impermanence of the Self natare of Conditional — Sdayatå 


In what sense is the Law of Impermanenee universal ? 
The doctrine of Antiman 

Three classes of **àtman-theories" 

The empirical Ego in Buddhism 

Buddhist rejection of the individual soul 

Denial of a Universal Creator E — 
Dégen Zenji on the Soul "s — us 
Makdtman is identical with the Paramd/mon Å 
The idea of the Universal Womb 

The doctrine of Niredna a "a Pn 
Nirvåna is really indescribable 

Realisation of Niredne 





TABLE OF CONTENTS. 


Etymology of Niredna — — s 
The two aspets of Nirvdna ies 

Nágasena's beautiful illustrations 

Artificial distinetion between the two sorts of — 
Hinayanistic misconception of Niredna 

Nirrána as understood in Ceylon 

The nihilistic view of Nirrdna is not ER 

What Nirvedna really means 

Technical definition of Nirrdna 


CHAPTER II.. 


KARMA-PHENOMENOLOGY. 


The two sides of Buddhist Philosophy 

The fundamental principle of Reality 

How do phenomena arise from noumenon? ... — T 

The Ontological and Phenomenological principles im Buddhist 
Philosophy 

The difference between Bud hist —— and that of Boren 
Philosophy aie 

Reality can not be explained — it is — ized 

Intuition or Self-experience is the only way to see the real aspects of 
Nirrdna 

Its example 

Some important — for the student of the Buddhist Canon 

The universal law 03% 

Samedra is the effect of our Karma 

The fundamental principle of Buddhist Ethice 

A Japanese proverb and the doctrine of Karma 

The meaning of Karma in Buddhist philosophy 


KARMA AS A PRINCIPLE IN THE MORAL WORLD. 


The law of the immortality of deeds * 
Bishop Copleston’s criticism on Buddhist morality 100 


50 
50 


54 
55 








TABLE OF CONTENTS. > ix 
PAGE. 
Buddhist morality far less egoistie than Christianity 56 
The recognition of duty and obligation in Buddhism 57 
The doctrine of the ten perfections 58 
The sentiment of duty not a nronopoly of Christianity 59 
The sentiment of love in the teachings of Buddha 59 
The Buddhist view of human hope and possibilities 61 
Arya Deva’s saying on universal love TEX tis (88 
The doctrine of the immortality of an tüdividusd soul and modern 
science ; 64 
Our hope for true religion in the — 66 
Diffieulty of its realization 66 
The Sanskrit version of Buddha's Hymn of Vintory 65 
The Four Noble Truths * 69 
Twofold division of the four noble truths 70 
The Buddhist conception of Sumeru 72 
KARMA AS THE ACTIVE PRINCIPLE IN THE 
WORLD OF PARTICULARS. 
The original source of the builder of human body 74 
Samskåra and Karma. The nature of Ignorance 75 
The only answer to the question “ what is the Path that w vill lead to the 
highest bliss?” 76 
The first and second question of Prince Siddha rtha about — life 76 
The twelve Nidánas i7 
The twelve Nidánas and the duis divisions of time 80 
The classification of the twelve Nidánas in the Pali A bidon 81 
The relation between the Four Noble Truths and the Twelve Nidánas $2 
KARMA AS AN ACTIVE PRINCIPLE IN THE 
PHYSICAL WORLD. 
The law of Karma and the principle of heredity and evolution 83 
The power of Karma E 84 
Zeitgeist and human Karma ... 53 
The classification of £/esas Sti 
Example of emotional 4/e&as 57 
Speedy messenger and Tardy messenger — ... 87 
Enumeration of A/eåas in the Pali Abhidhamma 55 
59 


Sråvaka, Pratyeka-buddha and Bodhisattva 
B 








TABLE OF CONTENTS. 


Srotåpanna 

Sakridágámin, Kebak and Arhat 

Very hard to be born as human being 

Do not slip the right moment 

The explanation of right moment 

Simile of the difficulty of obtaining human birth 
A paramount importance for moksåa 


CHAPTER III. 


THE SARVASTITVAVADINS. 


An introduction to the Sarvástitvavádins school 

Is Hiouen Tsang’s statement absolutely correct ? 

The Conservative and Progressive parties among Indian Buddhists 
The Sthaviraváda and Ceylonese Buddhism e 
The schisms of Mahåsanghikas TT iwi 
The schisms of Sthaviravåda 

How these subdivisions arose from the two main — ? 
The Buddhist schools mentioned in Hindå and. Jaina works 
The historical order of the rise of these several schools 
Sankara’s statement on the Buddhist school . 

The first authoritative work of the Sarvistitvavadine — 
Kanishka’s council in Gandhára 


Our hope for the future discoveries in the Archaeologica Department 


of India 
THE TENTS OF THE SARVASTITYAVADINS. 
The explanation of the name, Sarrdstifrarddin 


The Abhidharmakosa Sástra and its place in the Buddhist Hendube s 


The contents of the Abhidharmakosa Sastra 

Classification of things Pr 
Nature and enumeration of things ooa. — 
The signification of the word, Dharma : 

The sense of Sanshyita-dharma ... * 


PAGE. 


59 
90 
90 
91 
91 
92 
93 


97 

95 

99 
100 
100 
101 
101 
102 
104 
105 
105 
107 


108 


109 
109 
110 
111 
113 
113 

116 








TABLE OF CONTENTS. 


A single cause cannot produce any effect ... — 
Relation between the subjective and the objective — of the 
dharmas eve 


EXPLANATION OF THE SENVENTY-FIVE DHARMAS. 


The stepping stone from the Hinayåna to the ee —— 
Riipa-Dharmas UR x š — 


Paramdnu : 

The order of the — —— the universe 

Sankara’s Error ... — T ME En 
The four MaAdZAdtas T T — 


The meaning of the word, Mahdbhittas 
The two sorts of energy 


Sankara’s criticism of the Sarvåstitvarddins. 


The atom is not the cause of elements aa 

The so-called defect of the Sarvástitvavádins 

The atoms can enter into combination without intelliqénos 

Combination of atoms and causes and conditions 

Buddhistie sense of Moksha 

Alaya-vijiidna is not known to the A A TW ‘fidins 

Criticism on the Twelve Nidduas * 

The real meaning of Avidya 

Criticism on the doctrine of atoms 

Who desire Moksha ? 

Criticism on the doctrine of Universal ine 

Criticism of the Buddhistie law of causes and effects AR) 

Sankara’s illusory conception of the relationship of cause and effect ... 

Sankara loses sight of the Sarvástitvavádin's theory 2 

The difference between the Vedantic and the Buddhistie conception of 
cause and effect — A 

The Sarvåstitvådin*s view of causality AA 

Refutation of Sankara’s criticism on the Sarvåistitvav Adins 

The term “perceiver” explained... 


The Sense-objects. 
The object of sight 
The object of hearing 
The object of smelling 


xi 


PAGE. 


117 


119 


120 
120 
121 
121 
122 
124 
125 
125 


126 
127 
127 
128 
128 
129 
130 
131 
131 
132 
133 
134 
135 
136 


138 
139 
140 
142 


143 
144 
ltt 








The Se of touch 





TABLE OF CONTENTS, 


The Sense-organs. 


The five kinds of sense-organs 

The essence of the sense-organs is purely ipa iind 

Sub-divisions of each Indriya a) zj 

airy form and manner of atomic combinations e the five sense-organs 
The special capacity of the respective MM 

Explanation of 4rijnapti-Zpa 

Division of Karma ... 


` 88 


Cittam or Mind, 


The mind is the King of the mental realm ... 

Vasubandhu's definition of the mind ga 

The respective seat of the six kinds of vyfidnas — OU 

An interesting discussion as to whether the substance of the six 
vijhAnas is one or more 

Explanation of the three kinds of ———— 


Cartta-dharmas or Mental properties. 


The function of the mental properties 
Mahdbhtimika-dharma 
Kusala-mahdbhiimika-dharma 
KleSa-mahdbhi mika-dharma 
Akuéala-mahdbhiimeika-diarma 
Upakle’a-bhiimika-dharma 
Aniyata-bhiimika-dharma i 
Citta-vipraynkta-samskara-d — 


Asamskrita-dharma. 
The meaning of Asamsåkrifla — ... — TT -— 
Why Akdia is Asamskrita-dharma? * ks ey 
Sankara’s criticism of Afdsa ... T — — 
Buddhist objection and answer = — 3 
SankaraS mistake ... van Ty — sah 
The definition of Apratisamkhya-nirodha  ... 2x T 


The definition of. Pratisamkhya-nirodka * aA ist 





TABLE OF CONTENTS. . xiii 
PAGE. 
Sankara$ objection to both these Nirodhas ... 953 or GR 
SankaraS mistake . — s1 IW? 
Further objection by Sankara .. 168 
Sankara's misconception Y re — 168 
The eight-fold Noble Path 169 
CHAPTER IV. 
THE SATYASIDDHI SCHOOL. 
The Sarvástitvavádins school and its antagonists "T YS. 
The founder of the Satyasiddhi School 5 — om 172 
The Satyasiddhi-Sástra in China * fies HIR 
The message of Harivarman — ... 173 
Distinction between the Sünyatáváda of Tha T NM nå and that 
of the Maháyána — 173 
The view of the Sarvåstitvavådins attacked hy Harivarman 174 
The doctrine of the »arrd/myadvayam is not a monopoly of 
Maháyanism 174 
Conflicting statements about — school a — to 174 
Sanyin’s statement about Harivarman ka 175 
Kitsan’s statement about Harivarman 175 
Our discussion of his date 175 
He went hardly beyond the idea of Gaga rakyan of Sthavi "iravåda. 176 
THE ESSENTIAL PARTS IN THE DOCTRINE OF 
THIS SCHOOL. 
The two principles: Samvritika and Paramådrtika Ph oe 276 
Harivarman's view of human life agrees with that of Katyfniputra 
and his followers 178 
Antagonistic point of view of the two — the — fistitvay * 
dins and Sarvasünyatávádins À ky AND 
The three principles applied to objective division of all — 179 
179 


The three principles applied to subjective division 





xiv - TABLE OF CONTENTS, 


PAGE. 
The view of Buddha-Kåya in this school. 

The characteristics of the Buddha Fed aes 3 2181 
The five attributes of the Dharma-kfiya — ... — UBI 
The ten intellectual powers of the Buddha ... rs sn? 188 
The four convictions of the Buddha bes * MASO T, 
The three kinds of meditation à m — TBA 

Harivarman's doetrine is profounder than ad superior to that of 
the Sarvástitvavádins ... iT * Ot Ted 
Our conclusion — T Ac Mae e. 185 

CHAPTER V. 
THE MADHYAMIKA SCHOOL. 
The founder of this school Å et SLOG 
The most difficult subject to the scholar of the history “of Indian 

Buddhism E. #4 ons sco 1180 
Where is the native — of Fa Deva? ... iia s. 187 
The date of Bodhisattva Deva vi P ive 189 
Research from Sinhalese source * ++ 190 
Some interesting story and fact about Arya Deve * 2j" 241 


THE FUNDAMENTAL DOCTRINE OF THIS SCHOOL. 


The fundamental doctrine of this school misunderstood . 194. 
A favourite simile for the reality of the universe and the nature of 
enlightened mind. — — e. 194 
Sånyatå as a principle in the noumenal wol: x s 190 
Sinyatd as a principle in the phenomenal world 7 ev ROG 
Nothing possesses a SrabAdra ... be es år 190 
The term Sanskrita and Asanskrifa are — ted PAL LGT 
The real state of dharma is absolute but not relative — ... Å — 
The two truths of the four-fold — ... 199 


The negative explanation was fashionable in Andie EA = 1199 





TABLE OF CONTENTS. . xv 
PAGE. 
Vimálakirti's thunderous silence 199 
Eight Noes lead us to the Middle Path 201 
Look to this world for Nirvana and not to heaven or ás- any distant 
undiscovered land x YT i 201 
Samsdra and Nirrdna are one ... * 202 
Nagarjuna and Arya Deva on the two principles 202 
The conception of Buddha-kåya in this School. 
Negative statements and the middle course * . 203 
Tathágata is beyond the reach of conventional expression 204 
G yónen's view of Buddha-kfiya — sån .. 205 
Wedding of Religion and Poetry 206 
Pautheism and Lamartine š 206 
Extraction from the “ Lotus of the wood law ” T 207 
CHAPTER VI. 
ALAYA-PHENOMENOLOGY. 
Difference between the Sarvástitvavádin's and Vijhánavádin's stand 
point “ san 210 
Two different laws of causation ‘Applicable io — iid Nirviina ... 210 
The sole substratum of transmigration 210 


The Vijifnavidin’s theory is a development of the — Astibia ádin's ^ 
School "Ë ive 
The founder and the great taki of this — 
Alaya and Cittam, their synonymous usage .. 
The two-fold reflection of Cittæne ‘Gis 
Classification of the potential seeds = 
A weak point of the Sarvåistitvavådins — ed upon by the 
Vijüánavádins. b — bis 
The flower of psychology first produced in — wardens s 
The relation between A/aya-vijfidna and the other Fynduas — 


ç 
=~ 
e ç 








xvi ` TABLE OF CONTENTS. 


The Yogácáras added two / vae to the six 'r/fiduas of the Sarvüs- 
titwavAdins 
A simile for the relation of the s seven å Maas to the — —— 


THE CLASSIFICATION OF THINGS. 


Division and sub-division of things 

Two aspects of mind 

Explanation of Ciffam, Manas anal F — T 

Mental properties which are common to every act of consciousness . 
The particular mental properties 

The moral mental properties 

The immoral mental peep vA — Mi ns. 
The derivative kleSas aa "- ae 
The explanation of Ripa-dharma 

The meaning of Muprayuk ED EE MG RR 

The explanation of Asanskrita-dharma. 

The definition of the five Skandhas 

The twelve Ayafanas NG UT sas ome 
The eighteen Dådtus 


The four stages of the cognitive operation of consciousness. 


The first stage of consciousness... — 

The second stage of consciousness * °: nea 
The third stage of consciousness va — ... 
The fourth stage of consciousness s ARE — 
The three kinds of pramdnas or conclusions... — i 
Pratyaksha or perception — — * see 
Anumdna or inference vy — 
Abhdsa or fallacy ... YA — T see 


FURTHER DISCUSSION OF THE EIGHT VIJNANAS. 


The sense of Alaya re — — 
The characteristics of the Alaya-Vijndua vira iv T 
The Lakshanatvam of the Alaya-Vijiidna 

The Drishtritvam of the Ålaya Vijħäna , 
Mental properties concomitant with the Eighth 7 jnana 
The mood of the A/aya-Vijfidna sa : 
The stages in the development of the Alaya y ijfidua ... As 
The seventh ‘Mano-Vijfidna’ and its four stages v ds 


PAGE. 


216 
216 


vie vide 
24: 








TABLE OF CONTENTS, 


The caittam concomitant with the Seventh Fyndna 242 
The mood of the Seventh /ijiidua un 243 
The difference between the 6th and 7th — Viyfidna ... 243 
The two operations of the 6th Fyndra — ara 244 
The relation between Noumenon and Phenomena ES 244 
An illustration from historical incident for illusory knowledge 245 
The three kinds of knowledge ... TY E S. 246 
The view of Buddha-káya in this School. ... bes e. RAT 


CHAPTER VII. 


BHÜTATATHATÀ-PHENOMENOLOG Y. 


The reason for the distinction between the “partially developed" and 
“fully developed Maháyanism" å 

ASvaghosha’s place in the history of Buddhism 

The meaning of the word, “Bhitatathata” ... 

The sense of “soul” in Mahåvanism 


The three magnitudes of “soul” — 
The real nature of “Suchness”’ 

*Suchness" beyond language — 
The aspects of “Suchness” — 


THE RELATION OF SUCHNESS TO ALL THINGS. 


The doctrine of Afaya-Vijfiana and difference between Alaya and 


Alaya 
The two-fold EE TAS of — F andia.. 
Division and sub-division of Rulightenment 
The non-enlightenment aspect of Alaya- Viyfidua 
The meaning of the word, — in Hindu systems 
Egoism and Ignorance 
Ignorance and enlightenment are one 
Saying of VYoka-datahe cen 


The theory of Impression or perfuming. 


Prarrifti and Nirritti n 
Explanation of ‘Impression’ 


9 


252 
252 
253 
254 
254 
255 
256 
257 


ct 
F 


Cm c Im a en 
= % — SSH 


to 
z= 
- 
— 





TABLE OF CONTENTS, 





PAGE. 

The division of ‘Ignorance,’ ‘Subjectivity,’ and of the ‘External world 
of Subjectivity’ — 266 
The most profound and ial part of A shoga 8 — 267 

CHAPTER VIII. 
THE TIEN-TÀI SCHOOL. 
The fundamental idea of the Buddhist Ontology n 20070 
The classification of the Buddha’s teachings * ae TI 
The periodical classification ns eM i ae BU 
The theoretical classification ... ES ee av 242 
The practical classification saa an q Ss. 27 
THE THREE PRINCIPLES. 

The principle of ‘Emptiness’... OR. Ls m v2 T8 
The principle of * Conventionalit y ' * 2. 374 
The principle of ‘Middle path’ PE SQ. 274 
In what sense the three principles are dunt det ve eve WAB 
Explanation of the three thousand worlds ... så 276 
The whole universe is identical with one thought — ++ . 276 
Explanation of the three kinds of £/e&as e "c ive. MT 
The three eontemplations í e T sae BIB 
Ignorance and Intelligence are one NS 583 Auc RTS 
Niredna and Samsdra are one ... * 2s. 279 


The conception of Buddha-Edya in this school UR sx DRSI 





TABLE OF CONTENTS. XIX 


CHAPTER IX. 


THE AVATAMSAKA SCHOOL. 


Pace. 
The special feature of the Avatamsaka school T .. M287 
The origin of this school wa .. 288 
The position of the Avatamsaka-sitra nung the Buddhist canons ... 288 
The classification of the canons his — e. 285 
Sub-division of the Buddhist doctrines = Se ... 289 


THE THEORY OF THE DHARMA-LOKA-PHENOMENOLOGY. 


The universe is included in One Mind PR 3 990 
The Dharma-loka considered from the phenomenal — — EDI 
The Dharma-loka considered from the noumenal standpoint o. BI 
The Dharma-loka considered from the standpoint of identity — 

noumenon and phenomenon 292 
The Dharma-loka considered from the Sandpoint of identity of one 

phenomenon and another ES — 2. 292 
The law of “correlativity of all” zs e .. 293 
The law of “oneness of all”  .. Te * see. BOS 
Saying of Yoka-daishi Hi hs = 294 
The six kinds of characteristics of the Bitteas TT ... 294 
The conception of Buddha-ktdya in this school ka a. $90 

CHAPTER X. 
CONCLUSION. 

God in us and we in God — y - .. 801 
The Buddhist idea of faith NG T ... 302 


"The indispensable tripod for the realisation of the Buddhist life | 303 





a" 
> 








CHAPTER 1. 


INTRODUCTION. 


Buddhism, as is well-known to yon, is divided into two great schools, 
ríz. that of the Greater Vehicle or Mahāyānism 


Classification of Bud- . 

dhism. and that of the lesser or Hinayünism. Mahåyånism 

The two ‘Vehicles.’ : : r 4336 s 
again, ns is not generally known, is subdivided into 


two groups, viz, the Partially dereloped Mahdydutsm and the Fully 


— developed Mahdydaism, This sub-division is not 
Sub-divisions of the T 
ig » «Fan L La * ` 
Greater Vehicle. arbitrary, but is based on the historical development 


of what constitutes the essential theory of Buddhism. Thus the Madhya- 
mikas and the Vijnånavådins fall into the category of Partially developed 
Mahdyduism, while the Aratamsaka School, the Dåydra School, the 
Mantra School as well as the great Chinese School of Buddhism known as 
the Tien Tai School are included in Fully dereloped Mahdydursm. The 
grounds on which this classification is based I shall attempt to set forth 
later on. 


There is a second method of classification, which is based on a practics] 


point of view. According to this method, Buddhist 
— saa mote schools are divided into two great groups, riz., (1) 
oe sensi angi ika those which believe in the possibility of emancipati n 
— si aga ng through one’s own intellectual powers, and (2) those 


which consider salvation to be dependent on the power 


of another. In other words, the former of these two groups maintains 


that, for the attainment of Buddhahood, we must rely on our own powers 


| and on our own powers alone ; while the latter advocates dependence on a 


saviour like Tatbågata-Amitåbha for the purpose of obtaining rebirth in 
Paradie, The reasons given for their theory by the latter school are that 
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man's intellectual powers are too limited to enable him to attain Nirvana 
unaided aud unassisted, and that the world is too full of sin and suffering to 
permit him to reach Buddhahood through his own independent exertions. 
This is exactly what is taught in the Lotus of the Good Law, an authorita- 
tive work of the Mahayana, of which the Sanskrit text is being published 
in St. Petersburg. “There is no rest," says that Sitra, “in any of the 
three worlds, r/z., the world of desire, the world of form and the world of 
formlessness, for they are like a house on fire and teem with all manner of 
confusion, pain and suffering. Life and old age, sickness and death, are 
ever present in them, and they burn like a fire which nothing can quench. 
The Tathagata, having left the conflagration of the three worlds, is dwelling 
in peace in the tranquillity of his forest-abode, saying to himself : ‘All three 
worlds are my possession, all living beings are my children, the world 18 
full of intense tribulation, but I myself will work out their salvation’.”’ 
Picturesque but perhaps more familiar names which are respectively 
given to these two groups are (1) 74e Gate of the Noble 
The Easy Path, and 
the Difficult Path, Path," and (2) The Gate of the Laud of Bliss? 


Their respective ad- i 
vantages and disadvan- which in Sanskrit would be called (1) Arya-mdrga- 


—— dedra and (2) Sukkåtirydhka-dvdåra. The former of 
these is usually styled “The Difficult Path”* while the latter is generally 
termed “The Easy Path."* How these two names sprang up is not 
very difficult to determine. Suppose there are two men who intend to 
travel from Bombay to Calcutta, one of whom makes up his mind to 
journey on foot, while the other decides to travel by rail. Both, unless 
they perish in the way or change their minds, are bound to reach their 
destination sometime or other. The traveller on foot will naturally require 
a herculean effort to accomplish his journey, while his companion the rail- 
way passenger will reach Calcutta without hardly any effort. on his part. 
It would be difficult to say which of these two travellors has travelled 
better, for the labours and hardships of the traveller on foot find their 
compensation in the enjoyment of the beauty and magnificence of the sur- 


rounding sights and sounds of nature, while the rapidity with which the 


— — — — — — 


` Japanese: Shö-död-mon, ® Japanese: Kiban, 5 Japanese : Nan-gidudå, 


* Japanese : Pg itd, ° 
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railway passenger must hurry to his destination is ealeulated to destroy all 
charm of travelling. The simile of the Difficult and Easy paths is as old 
as Nagarjuna, who, in his greatest work “The Commentary on the Prajnå- 
pšramita-sütra”1 says:— Various are the gates in the Law of Buddha, 
like unto the difficult paths and easy paths in this world of ours, where 
hard is the journey of a traveller who walketh on foot and easy the voyage 
of him who travelleth in a boat, But the choice between the difficult and 


the easy paths must be left to the taste of him who wisheth to travel.” 


In short, according to its theoretical and practical aspects, Buddhism 


admits of two different modes of classification. 


From the theoretical point of view Buddhism is divisible into Hinavüna 


and Mahayana. The Hi j onsi : 
Theoretical division š 3 š li wayána consists of tw enty 
of Buddhism—the — gchools with the addition of the little known Satya- 


Hinayåna nnd the 
siddhi School. Makdydua is sub-divided into the 

“Partially developed Mahayana” and the “Fully 
developed Mahayana,” The “Partially developed Mahayana” consists of 
the Mådhyamika and the Vijnånavådin Schools, while the “Fully developed 
Mahayana’ embraces a large number of schools, the best known of which 
are the Avatamsaka, Mantra, Dhyana, Sukhávati-vyüha, the Chinese Zren- 


Tai and the Japanese Nichiren Schools. 


From the practical point of view, two broad classifications of Buddhism 
are possible, v/z., the “Self-reliant group”? and the 


Buddhism ; into he Fs P a former * embrace = 

Dependent groupa, e schools of the Hinavåna, and most of the Maha- 

yana schools such as the Avatamsaka, the Madhya- 

mika, the Vijnánavadin, the Tien-Tai, the Mantra, the Vinaya and the 

Dhyana schools. The “Dependent group” on the other hand will contains 
all the Paradise-seeking schools of the Sukkavati-vydha. 

A third and perhaps å more important mode of classification is based 


Classification based upon the divisions of the Tripitaka. All the schools 
on the 'Tripitukn — first : T š I 
mado by Japanese of Buddhism mentioned above, with the sole exception 
scholnrs, but unknown | wei 
in Indin, of the Dhyána School, depend principally upon some 


dimidii <s — —— — — — — — Tr ——H [ 1 sii: 


* Nanjíós Cat, No. 1169, * Japanese: Ji-riki-kid, ^ Japanese: Ta-rikikiA, 


— — 
— — — — — — 
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Stra or some book of the Minaya or some Sdstra constituting the sacred 
text upon which they base their theories. ‘hus the Avatamsaka 
school depends on the * Buddhåvatamsaka-mahåvaipulva-sitra,” the 
Tien-Tai school on the “ Lotus of the Good Law,” the Mantra school 
on the “Maha-vairochana-abhisambedhi-sitra,” the Sukhåvati school on the 
“Sukhavati-vytha-sitra.” 


Others again depend on Søstras. Thus the Sarvåstitvavådins depend on 
the *Abhidharma-sástra" ; the Satya-siddhi school on the “Satya-siddhi- 
Sastra”’; the Vijnånavådin school mainly on the "Vijnåna-måtrå-Såstra,” 
the Madhyamika on the “Miadhyamika-Sastra,” the “DvidaSa-nikiya- 


Süstra"" and the «Sata-Såstra.” 


The Vinaya school again depends on the Vinaya Pitaka. 


From this point of view all Buddhist schools are classified into four 
groups : the Sütra school, the Vinaya school, the Såstra school and the 
Dhyana or the Buddha-citta school. This division is unknown in India 


and was first made in Japan. 


But such a classification, whatever its merits may be, ought not to make 


As amai T WRIST loose sight of the significant fact that even the 


overlap one another. 


Sastra schools sought to support and corroborate 
the views which they held respecting the highest truth, by adducing in 
every instance proofs from one or more of the S#/rax accepted by them as 
the direct teaching of Lord Buddha. Moreover, every school indulged in 
criticisms of an adverse character against all others for the purpose of secur- 
ing for itself the highest place among all the schools of Buddhism. This 
Cal BANA TRE CS spirit of hostile controversy amongst the professed 
Buddhism. followers of a religion of peace was not unknown in 
India ; but it is in China that it acquired important dimensions. It will 
be no exaggeration to state that controversialism, and that of a most 
active character, is perhaps the most salient characteristic of Chinese 
Buddhism. Unfortunately the records dealing with the history of 
controversialism in Indian Buddhism are not to be found, save and except 
in the form of a small treatise preserved in the Chinese Tripitaka. 
This is the celebrated work of  Vasumitra entitled “A Treatise 
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dealing with the Points of Contention among the different Schools of 
- Buddhism."' The Sanskrit original of this very interesting work is 
unfortunately lost, but three translations of it are extant in Chinese, show- 
ing the great importance which was attached to it by Buddhist scholars 
even in early times. 

Now this spirit of criticism of one another's theories which became so 
rampant amongst Indian Buddhists at a later period, seems to have 
originated as early as the century which followed Buddha’s death. The 
- first great schism dates, according to Vasumitra, from the beginning of 
the 2nd century which followed Buddha's Nirvåya. The leader of the 
dissenters was a priest named Mahadeva, one of the most remarkable thinkers 
India has produced, and the school which he founded was called the Ma/d- 
sanghika* or the “School of the Great Congregation” as opposed to the 
orthodox school of the elders known as the Sf/arira-rdda.* These two 
schools underwent divisions and sub-divisions, until at the beginning of 
the 5th century after Buddha’s death, their number rose to eighteen, which, 
being added to the two original schools, make up the Twenty Schools 
mentioned by Vasumitra. It would seem that the majority of them did 
not attach themselves to any particular Sdfras or Sdsfras, excepting the 
Sarvåstitvavådins and the Sautråntikas who alone adhered to religious 


texts, just as Chinese and Japanese Buddhists do at the present day. 


- OF all the schools of Buddhism perhaps the most rational and the least 
fettered by dogmas is the Dhyåna school." This 

The Dhyana School. à A 
. school does not cling for support to any particular 

portion of the Tripitakas, but rather takes up whatever is excellent in the 
various portions of the sacred canon, not without subjecting it to a 
critical examination. The Dhyana school moreover believes that the 
human tongue is too weak to give expression to the highest truth. As a 


natural consequence of such a belief, its adherents disclaim attachment to 








^ Nnajio's Cut. No, 1284, 1285, 1286, * Japanese:  Daicshu-bu. 
3 Japanese: Jiô-Za-bu. 
* Japanese: Zen-shå This school was introduced in China by an Indian priest, 
Bodhidharma who was the third son of a King of KancT, in South India. He came to China 
in A. D. 627, . a 
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sacred books as their final authority, but nevertheless they respect the 
canon, rewarding it as an efficient instrument conducing to the attainment 
of enlightenment. The well-known similitude which they employ im this 
connection is that of the finger pointing out the moon, the sacred books 
being compared to the former and the highest truth to the latter. It 
becomes needless to point the moon out with the finger, once we are ina 
position to see the moon herself in all her brightness. 

Last comes the psychological classification of Buddhism, which cor- 


responds to the psychological division of all mental 


Paychological classi- 


Aontion of Buddhism functions into intellect, emotion and volition. Ac- 


cording to this mode of classification, all the so-called 
Self-reliant schools—with the sole exception of the Dhyana school,—are 
to be classed as the intellectual schools, the Dependent school as emotional, 
and the Dhyàána school must be regarded as the sole representative of a 
volitional school in Buddhism. But this method of classification is by no 
means absolute. It is merely relative, for there are to be found traces of 
emotional and volitional teachings in the so-called intellectual schools and 
vice versa. In Buddhism there is no purely intellectual, or purely emo- 


tional or purely volitional school. 


To the scholar who is interested mainly in the philosophical aspect of 
eina set Buddhism, the intellectual schools are by far the most 
xci a et the several important, and it is to an account of these that the 
greater portion of my lectures will be devoted, At 

the same time, no student of Buddhism ought to forget that the chief end 
of the preachings of Buddha is the attainment of Nirvana or Moksha, 
which is the outeome, not of philosophical speculation, but of religious 
and moral practice. Thus the emotional and the volitional schools 
of Buddhism are superior from a practical point of view to the 
intellectual ones and, as such, more potent in religious influence in 
China and Japan. But why do 1 limit myself to these two countries? 
They would be more powerful as religions in any part of the world, seeing 
that the intellectual schools lack the essential quality indispensable to every 
religion, ez. the quality of popularity. This is the reason why the 
Sukhavati-vyGha School and the Dhyana School are constantly gaining in 
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power in Japan, while their rival schools are fast declining year after year. 
Of course, I do not mean to say that there are no intellectual schools which 
possess an intensely practical character and exercise a powerful sway over 
the minds of men in Japan. ‘To ignore this fact would be tantamount to 
wilfully blinding oneself to the great influence wielded by the Mantra 
school and the Nichiren school, both of which fall under the category of 
the so-called intellectual schools. But enough of dry classifications. I 


shall proceed to the essential principles of Buddhism in my next lecture. 





THE ESSENTIAL PRINCIPLES OF BUDDHIST PHILOSOPHY. 
udufasi, HAHAHA, faai mea | 


“All is impermanence, there is no Zgo, and Nirvåra is the only calm." 


Such is the three-fold corner-stone upon which rests the 


The three-fold å - > ° 
Conner tort of entire fabric of Buddhism, beit Minaydnism or Bud- 
1600415111. 


dhism of the lesser Vehicle or be it J/e#ayantsm, that 
of the Greater. The Buddhists of the Greater Vehicle, as they call them- 
selves, claim, in contradistinction to those of the Lesser the credit of 
establishing a further principle peculiar to themselves, which they formulate 
in the words Sarvam fathd(vam—“*All is such as it is.” But this principle 
is not entitled to any claim of novelty, inasmuch as it is merely a phase, or, 
more properly speaking, a legitimate outcome of the third of the above- 
named principles, viz., that Nirvana is the only calm. The sacred canon 
of the Buddhists often alludes to what is called the fourth sign of the 
Dharma, riz., that “all is suffering”. But this too cannot be called a new 
principle, for it is nothing more than a corollary of the first great principle 
which formulates the truth of universal impermanence. “All is imper 
manent"; argues the Buddhists, “whatever impermanent is f ranght with 
suffering, ergo all that is is full of suffering.” 
We shall not therefore err, if we were to lay down that the above three 
principles are the fundamental tenets which distinguish Buddhism frem all 
other religious systems in the history of the world. Nor will it be hazardous 


to affirm that, should there be found any other svstem of thonght whieh 


hå 


w-— 
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accepts all the fundamental principles mentioned above, that system can 
lay full claim to identity with Buddhism. 


Let us now proceed to examine the three principles in detail :— 


First comes "All is impermanence."'' 


This is what has been called the wadid ie., the stamp or seal of the 


fundamental prineiples of Buddhism. — Like the kindred 


(i) The Law of Uni- 


versa] Impermanenco. principle of Heraclitus *ILanta PEL" (£e, “Allis in a 


state of flux’), this statement means that all is subject 
to change, that all is in a state of becoming. The truth of this statement, so 
far as the phenomenal world is concerned, receives ample corroboration from 
the researches of modern science. A lucid exposition of this tenet is givn 
by Professor Rhys Davids in one of his recent publications. ‘According 
to the Buddhist,” says that veteran scholar, “there is no being, there is 
only a becoming, the state of every individual being unstable, temporary, 


gure to pass away. Even among things we find in each individual form 


and material qualities; and living organisms too possess a continually 
ascending series of mental qualities, the union of which makes up the * 
individual. Everything, be it a person, a thing or a god, is, therefore, 
merely a putting together of component elements. Further, in each indivi- 
dual without exception the relation of its component parts is eternally 
changing and never the same for even two consecutive moments. Putting 


tozether implies becoming, becoming means becoming different, and becom- 





ing different cannot arise without a dissolution, a passing away, which must 
inevitably at some time or other be complete.” 

But why is it, we may ask, that all things are impermanent ? Why 

is it that they are subject to an invariable law of 

— change and are condemned to a state of becom- 

ing? Let us see what answer Buddhism has to give to this question of 

paramount importance. The Buddhist who knows Buddhism will reply 

that this law of universal impermanence which has been preached by the 

founder of his religion, is inseparably connected with the law of cause and 


effect, for nothing in this phenomenal world can exist without some causes 


— 
— — —— — — — — — — — — 


++ Early Buddhism, Pr, 56—57. 
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while the very name phenomenon presupposes origination, which again 
implies destruction, exactly in the same way as destruction invariably implies 
origination, 

Shortly before he departed this life, Buddha himself, as the Great Sūtra 
of the Decease (Mahåparinirvåjasitra) relates, said to his disciples :— 
“Know that whatever exists arises from causes and conditions and isin every 


respect impermanent.”! 


Ita three-fold aspect The principle of Universal impermanence, admits of 


examined. . à T 
being considered in a three-fold aspect, namely as,— 


fa) The Impermanence of Life-period ; 
(4) Momentary Impermanence ; 


(c) The Impermanence of the Self-nature of Conditional Things. 


Now what is meant by the “Impermanence of Life-period"? In modern 


times no scientific man doubts the laws of the indes- 


(n) Impermance of 


Lifo-period. tructibility of matter and of the conservation of energy 


in the physical world. Buddhism acknowledges the 
working of both these laws in the noumenal world, for it maintains, as the 
texts of the Sarvåstitvavådins tell us, the eternality of the noumenal state 
of the dåarmas throughout the three divisions of time, the past, the present 
and the future. The well-known Mahayana sütra called The “Lotus of the 
Good Law" says that “Everything is what it is". In fact, according to 
the Buddhist, the universe has neither beginning nor end, and it is inconcei- 





vable that something should spring out of nothing or that nothing should 
spring out of something. It is impossible also that there should exist a 
thing which does not change. In the *Stanzas of the Law" (Déarmapada) 
the following sayings of Buddha are recorded : 

‘THAT WHICH SEEMS EVERLASTING, WILL PERISH, 

THAT WHICH IS HIGH, WILL BE LAID Low, 

WHERE MEETING 18, PARTING WILL BE, 


WHERE BIRTH I8, DEATH WILL Come.” 


' Nanjio's Cat, No, 552. 
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The above stanza is to be found in the Chinese and the Tibetan versions 
only, but the following stanza occurs also in the Pali: 


"NA ANTALIKKHE NA SAMUDDAMAJJHE, 
NA PABBATANAM VIVARAM PAVISSA, 
NA VLJATI SO JAGATIPPADESO, 


YATHATTHITAM NA-PPASAHETHA MACCU.” 


fe, Not in the sky nor in the depths of the ocean, nor having entered 
the caverns of the mountain, nay, such a place is not to be found in the world 


where a man might dwell without being overpowered by Death.” 


Birth and death indeed are the great antipodes in the career of a living 
being ; and death, ‘the Great Migration’, as the Tibetans call it, is indeed a 
change that has struck and even confused the minds of the high and low 
from the dawn of time to the present day. This change, along with birth 
and old age, constitutes, according to Buddhism, one of the prime miseries 
of life, and we are over and over again reminded in the Sacred Canon of 
the sorrowful fact that death is the end of life—warandutam ki yirifam, In 
the technical language of Buddhist Philosophy the change involved in death 
implies the impermanence of life-appearance. In other words, the tenet 
of the impermanence of  hfe-perid denotes among living beings the 
difference between the birth-state and the death-state, and among inanimate 
things the difference between the state of bemg produced and the state of 
perishing. The great Asanga, who founded the Vijnånavåda or the Idealistic 
school of Buddhist philosophy, says in his well-known treatise on “The 
Madhyåntånugama-Såstra” :-— All things are produced by the combination 
of causes and conditions and have no independent noumenon of their own. 
When the combination is dissolved, their destruction ensues. The body 
of a living being consists of the combination of the four great elements, viz., 
earth, water, fire and air; and when this combination 15 resolved into the 
four component elements, dissolution ensues. This is what is called the 


impermanence of a composite entity." ! 





` Nanjio's Cat. No. 1246. This Sünstra was composed by the great Nagarjuna and Asanga, 
the latter explaining the text of the former. The Chinese translation of thie work is made 
by an Indian scholar, Gantamn Prajñárnei, in A.D, 544, of the Eastern Wi dynnsty, A.D. 


534— 550," 
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So much for the impermanence of hfe-period. This impermenenee 


presupposes impermanence of moments (Asana). A 


(b) Momentary im- 


pormanonce logical transition of thought makes it fully intelligible 


how any great change in a human being or in any 
other thing, which takes place within a certain space of time, is nothing 
else but the aggregate of minute changes which occur therein every moment. 
Thus, every man; every thing, is ever changing and can never be the same 
for even two consecutive moments. This is what is known in Buddhist philo- 
sophy as “momentary impermanenee"— a principle, which, as I shall latter 
on point out, has been entirely misunderstood and grossly misrepresented by 
the Vedantin Sankaråcårya. It is with the support of this principle 
that the Buddhist seeks to explain any change, however minute, in the 
phenomenal world. The great philosophical encyclopedia of the Lesser 
Vehicle entitled **Abhidharma-mahávibhásha-Sastra" or the “Treatise of 
the Great Exposition of Philosophy” '—the Sanskrit original of which 
has been lost, but which survives in Hiouen Tsang’s laborious Chinese 
translation—says, that a day of twenty four hours has six thousand four 
hundred millions, ninety nine thousand, nine hundred and eighty &sñ#amas or 
moments, and that the five stand/as or aggregates of being, are 
repeatedly produced and destroyed in every f/xtana. Buddhaghosha, the 
famous exponent of Ceylonese Buddhism, who flourished at the commence- 
ment of the fifth century of the Christian era, says in his “Path of Purity” 
(Visuddhimagga) :—‘Strictly speaking, the life-duration of a living being 
is exceedingly brief, being commensurate with the period during which a 
thought lasts. And just as a chariot-wheel in rolling rolls merely at one 
point of the tire and in resting rests only at one point, even se the life of 
a living being endures only for the brief period of one thought and as soon 
as that thought has ceased, the being too is said to have ceased. Thus the 
being of a past moment Åas lived, but does not live wor well it live; the 
being of a future moment i/// live but Aas mol lived wor does it live; the 
being of the present moment does live but das not lived and will wot 


live."* 





! Nanjio's Cat. No. 1263. This Süstra ix said to have been the work of the five 
hundred Arhats of Kanishka’s council with Vasumitra nt their head. 


z Warren's "Buddhism in Translation," P. 150, 
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Is there then a motive power whereby things are changed ? Every 
carnage, we see, has the capacity to move, but it does not move unless set 
in motion by some outside power. Similarly the water-mill is turned by 
the power of waterand the wind-mill depends on the propulsion of the 
wind to be able to revolve. The earth too requires the gravitation of the 
sun in order to turn round its axis. In fact, all things need some sort of 
motive power to be changed from one state to another. “The sword, we 
know, cannot cut itself and the finger cannot itself point out its own self. 
What then, we may ask, is the power which makes all things change ? 
Buddha, when he wanted to answer this question, spoke of origination, 
staying, growth and decay, and destruction—ufpdda, athiti, jard, nirodha. 
These, he said, are the four characteristics of every composite thing and he 
added that it is owing to their possession of these four characteristics, that 
all things undergo modification and are subjected to repetition of themselves 


in endless revolution. - 


The Sarvastitvavadins, or the realistic school of Buddhism, who, by the 
way, belong to the Lesser Vehicle, regard these four characteristics, viz., 
origination, staying, growth and decay, and destruction, as the only appear- 
ance or existence of a thing throughout the three divisions of time, the past, 
the present and the future, According to this theory of the four characteri- 
stics, technically called Cåatur-lakskana in Buddhist philosophy, (i) there 
exists origination by which everything is brought to a state of existence from 
the future to the present ; (n) there also exists s/aying which tries to make 
everything stay in its actual or identical state as soon as a thing emerges 
from the future into the present by the force of origination ; Gi) there is 
thirdly, growth and decay whereby everything is dragged into the pale of 
old age ; and (iv) fourthly and lastly, there comes destruction which destroys 
everything by carrying it to the past. Such is the reason which explains 
why nothing can continue in the same state for even two consecutive moment 
in this phenomenal world. In short, all things are being incessantly changed 
by the operation of the four characteristics. 

Tradition relates how before a few centuries had clapsed after the death 
of Buddha, a great discussion arose between his followers as to whether the 
four characteristics exist simultaneously or successively. One school, viz., 
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the Sarvåstitvavådins, strenuously maintained their simultaneity, saying 
that they exist in the same Abang, while their opponents, the 
Sautråntikas, persistently adhered to the opinion that the four characteristics 
do pot exist simultaneously but spread themselves successively over the limits 
of a life-period. Want of time, I regret, prevents me from entering into 
the interesting details of this memorable controversy, but those, who are 
curious to know something about it, will find a summary of it in the second 


chapter of the Commentary on the Abhidharmakosha-Sastra. ' 


I pass on now to the third phase of the doctrine of universal imperma- 


(c) Tho Imper. ence, tiz., the Impermanence of the Self-nature of 


manence of the Self- 
nature of  Conditianal 
Things. Sönyuta. 


Conditional Things. Just as the impermanence of life- 
appearance presupposes momentary impermanence, so 
does also momentary impermanence presuppose the impermanence of the 
self-nature of conditional things. This is a simple logical deduction. A 
careful analysis of the doctrine of the impermanence of phenomenal existences 
in the temporal scheme brings us at length to the doctrine of éauyafa, 
inadequately rendered “emptiness.” To realise that every living being will 
die sometime or other, is a very easy easy matter, but it is not so easy to 
feel that every living being is coming nearer and nearer to death as days 
and nights elapse or that he is continuing to change as the moments pass. 
To the vulgar mind it is a matter of extreme difficulty to grasp that the 
state of a human being or of any other thing is itself impermanent, or, to 
clothe the idea in the technical language of Buddhist philosophy, that the 
self-nature of every conditional thing is åznyatå. This indeed is the final, 
legitimate and rational conclusion to be drawn from the first principal of 
Buddhism viz., that all is impermanent.?* A correct comprehension of this 
conclusion would facilitate the task of understanding the true meaning of 
saznyata—a word which is capable of so many different meanings in Buddhis- 
tic philosophy, that it has proved a veritable pitfall to many a entic of 
Buddhism, European or Asiatic. Most occidental writers on Buddhism 
imagine that &2ya/ is synonymous with what they understand by nothing- 


ness or annihilation; and the Siinyatavadins have been mercilessly branded 


1 Nanjio's Cat. No, 1269, And see “the Abhidharma Mahnvibhashn-&astra," fase. 38, 
* ganja (Sarvamanityam.) 
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by them as out-and-out nihilists. But to the Buddhist siuyata conveys a 
far different sense. He understands the word to mean “the perpetual 
changes occurring at every step in this phenomenal world.” The great 
Nagarjuna says in the Mådhyamika Sastra! (ch. xxiv)— 


aa Y JÅ ar YAMA ASI JÅ I 
aa A AA aS sr=i pep =+ JM dg 

which means according to the interpretation of Kumárajiva :—‘It is on 
account of Sanyata that everything becomes possible; without it nothing 
in the world would be possible." In other words, it is on the truth of the 
impermanence of the nature of all things that the possibility of all things 
depends. If things were not subject to continual change but were permanent 
and unchangeable, forthwith the evolution of the human race and the 
development of living things would come to a dead stop. If human beings 
had never died or changed bat had continued always in the same state, 
what would the result have been ? The progress of. the human race would 
stop for ever. In his epoch-making treatise entitled “Outlines of Mahiyana 
Buddhism,” which ought to be in the hands of every student of philosophy, 
my learned countryman Prof, D. Suzuki, expounds the idea of Sanyata 
in the following masterly fashion — Sinpatd simply means conditionality 
or transitoriness of all phenomenal existence. It ře a synonym for anitya 
or pratitya. Therefore, ‘emptiness,’ according to the Buddhists, signifies 
negatively the absence of particularity, the non-existence of individuals 
as such, and positively the ever-changing state of the phenomenal world, a 
constant flux of becoming, an eternal series of causes and effects. It must 
never be understood in the sense of annihilation or absolute nothingness ; 

for nihilism is as much condemned by Buddhism as waive realism."? 
In fact the principle of universal impermanence touches not the subs- 
tantial world at all, but is concerned only with the 


[ i ti = * = 
Leni de daana en phenomenal world. And the explanations given of it, 


universal > r ë , . Š 
which are cited above, incline more towards a negative 


! Nanjio'acat. No. 1179. The text of this Süstra i» composed by the Bodhisattva 
Nagarjuna and is explained by his greatest disciple, Arya Deva, The Chinese translation 
of this work was made by Kumimjiva, about A. D. 405, of the Latter Tshin dynasty. 


* See P. 173 of "Outline of Mahöyåna Buddhism.” 
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or destructive interpretation than towards a positive or constructive one. 
This is an important point and one which ought not to be lost sight of by 
students of the Sacred Canon of the Buddhists. But why, it might be 
asked, did Buddha contine himself to a negative and destructive definition 
of the phenomenal world? The answer becomes easy when we come to 
reflect that Buddha’s object was not to found a school of philosophy but to 
point out to all his fellow creatures the path of enlightenment and the road 
to salvation. And hard indeed was the condition of Buddha’s fellow 
creatures in his time. The phenomenal world weighed upon them with the 
oppression of a terrible nightmare, and arduous was their struggle for life 
in the flames of the scorching world. Therefore, in giving a negative or 
destructive explanation of the phenomenal world, Buddha's real object 
seems to have been to lead his fellow creatures from the storms and raging 
billows of the ocean of phenomena, safe to the shores of the world of 
noumena, to Nirvana, to everlasting peace. But though such may have 
been the purpose of Buddha, a negative exposition of the principle of im- 
permanence is not without its own advantages. “What is not so” leads to 
an understanding of “what is so,” and the negative serves as a guide to the 
positive. Thus, from the principle of impermanence can be evolved the 
principle of permanence, viz., Nirvana, when once the opposite of Nirvana, 
namely, the phenomenal world, 1s refuted and rejected. Moreover, by 
applying the three principles, which we have described as the corner-stone 
of Buddhism, to the phenomenal and the noumenal worlds respectively, we 
shall find (a) that the principle of universal impermanence? concerns ex- 
clusively the phenomenal world (4) that the principle of non-ego* touches 
both the worlds ; (c) and, that the principle of Nirvana being the only 
calm,” belongs only to the noumenal world. 
So much for the principle of Universal Impermanence. In my next 


lecture I shall treat of the remaining doctrines. 


* 


— — — — — — 
— - — — — ⸗ 


| Sarvamanitvam, * Sarvamnnåtmam, ^ Nirviinam Såntan, 
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ALL THAT IS, IS WITHOUT SELF. 


(aama 1) 

We pass on now to the second great corner-stone of Buddhism, namely, 
Sarvam andtmam which literally menns “All that is, is without a/man or 
self.” The understanding of this doctrine has remained, and will probably 
long remain, a stumbling-block to occidental students and crities of 
Buddhism, sóme of whom it has misled into characterising the teachings 
(H) ‘The doctrine of of Buddha as a soulless form of pessimism, while others 
Auttman. it has induced to give Gautama Buddha credit for 
what they imagine to be an unmistakeable anticipation of their favourite 
materialistic schemes from which the soul and the supernatural are sum- 
marily ejected. Evenin metaphysical India, the true meaning of sarvam 
andtmam came to be forgotten with the disappearance of Buddhism. No 
wonder, therefore, that Sankaråcårya, with all his acuteness and erudition, 
failed to comprehend its real import, and so undertook to malign it in the 


loudest terms of condemnation. 


Most of the authoritative works contained in the Sacred Canon of the 
Buddhists were, in all probability, inaccessible to him in their original 
completeness, for there is no reason to doubt that the Sanskrit Tripitaka 
met, at the hands of the Brahmin persecutors of Buddhism, a treatment 
not dissimilar to that which the Indian Buddhists themselves received. 
Too well known to need mention here is the royal mandate of Sasanka, 
King of Karnasuvarna commanding the utter extermination of Buddhists 
from the face of India with the unwholesome alternative of the 
penalty of death to be inflicted on the executioners themselves in case 
they neglected to carry out the inhuman order of their king and master. 

wr åatarqarag Ararat wara 
ma sf a sa) szenfacrsezu: i 

We must not therefore be hard on the Vedantin Satkara, if he shows 
znorance of the mairatmyadrayam of the Buddhists. 
In fact, Buddhism acknowledges two sorts of andfman 
or Non-Ego. The first is the denial of a subjective dfwan or n personal Eyo, 


Ita twofold aspect. 
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and the second that of the objective diman or the £go of the dharmas or the 
phenomenal world. Generally speaking, when Afman is criticised and refuted 
in Buddhist philosophy, what is exactly meant by it, is an eternal substance 
exempt from the vicissitudes of change and incapable of entering into 
combination with anything else. This is just what is stated by Dharmapala- 
caryain the opening chapter of his commentary on the Vijfiånamåtra-$åstra. 
This great dialectician,—who, bv the way, must not be confounded with 
his living Singhalese namesake, the energetic founder of the Mahåbodhi 
de as PG Society, —was a native of Kanchipura in Southern 
Gtman theories. India. He was the teacher of Silabhadra, the learned 
Professor of the University of Nálandá, at whose feet Hiouen Tsang sat as 
a pupil. As the original Sanskrit of Dharmapåla's commentary is lost, I 
shall content myself with translating from Hiouen Tsang’s Chinese version 
of the same. “The term dlman,” says Dharmapala, “is said to mean 
supreme authority and is identical with freedom, eternality and absolute 
unity. The views held concerning it by the Tirthakaras fall into three 
groups. First comes the view which rewards ¢/maw as an organism in itself 
made up of the five whined his or constituents of being. Next Comes the 
view which considers @/mwauv to be an absolute existence seeresated from the 
five skandkas. Third and last comes the view of those who maintain that 
the dlman is neither the same as, nor different from, the five bandhan”. 

In modern phraseology, the three views represented above would perhaps 
be described as follows :— z 

(a) The first is the common view respecting the personal Ago, such 
as is accepted by the vulgar mind which regards it to bea 
composite of the mind and the body. 

(b) The second is the idea ofan Zo such asis held by the Naiyviyikas 
who consider it to be the supreme and eternal governor of man 
essentially independent of the mind and the body. 

(e) The third is the well-known view of the Hinayåna School called 
the Vatsiputrivas, whose belief in the existence of d/man forms 
the subject of the opening disenssion of the Kathávatthu. 

Now Buddhism refuses to admit the possibility. of any individual or 
independent existence like the dimar represented by any of the three 
5 
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elasses of views mentioned above. Its strenuous denial of @/man, which 
constitutes the second mudra or seal of Buddhism, is but a legitimate 
inference from the first wedré whieh formulates the law of universal 
Impermanence, Once the doctrine of sarrem anilyam is definitely accepted 
as true, one has to concede that no conditional existence can ever imply 
eternality, absolute unity or supreme authority in any sense. In other 
words, consistently with the doctrine of universal impermanence, Buddhism 
has to maintain that no existence, which is impermanent temporarily, can 
possibly be identical with absolute freedom, for the very simple reason that 
it is conditioned by another existence. ‘Therefore, such an existence can 
not be said to have an d/man or Ego. In fact, a thing which is subject 
to causes and conditions, cannot, hable as it is to perish sometime or other, 
be maintained to possess authoritative command over itself, much less over 
any thing else. Hence it can not be said to have an diman or Ego. 

But while emphatically maintaining the doctrine of anvd/man, Buddha and 

his disciples never attempted in their teachings and 
* ane: Fein nreachings to deny the provisional existence of what 

is called the empirical Age, “This fact has been brought 
out very clearly by Nagarjuna in his commentary on the Prajnápáramita- 
sütra, where he says :— 

“The Tathawata sometimes taught that the diwan exists and at other 
times he taught that the diman does not exist. When he preached that the 
diman exists and is to be the receiver of misery or happiness in the successive 
life as the reward of its own Karma, his object was to save men from falling 
into the heresy of Nihilism (Ueehedardda). When he taught that there is 
no diman in the sense of a creator or perceiver or an absolutely free agent, 
apart from the conventional name given to the aggregate of the five 
skandhas, his object was to save men from falling into the opposite heresy of 
Eternalism (Sdsvatardda). Now which of these two views represents the 
truth ? It is doubtless the doctrine of the denial of diman. This doctrine, 
which is so difficult to understand, was not intended by Buddha for the ears 
of those whose intellect is dull and in whom the root of goodness has not 
thriven. And why? Because such men by hearing the doctrine of andtman 


wonld have been sure to fall into the heresy of Nihilism. The two doctrines 
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were preached by Buddha for two very different objects. He taught the 
existence of déman when he wanted to impart to his hearers the conventional 
doctrine ; he taught the doctrine of avd/man when he wanted to impart to 
them the transcendental doctrine. ! 

Similarly, Dharmapalacarya savs in his commentary on the Vijnana- 
mátra-Sastra :— 

“The existence of the d/man and of the Déarwas (1.0., of the £go and 
of the phenomenal world) is affirmed in the Sacred Canon only provisionally 
and hypothetically and never in the sense of their possessing a real and 
permanent nature”. 

Also, in the Samyutta Niküya of the Påli Canon it is related that when 
a non-Buddhist teacher enquired of Buddha whether the soul (parusa ) 
exists or does not exist, Buddha gave no reply to him. The reason given 
by Buddha for his silence on this occasion is, that an affirmative answer 
would have been tantamount toa direct contradiction of the truth that “the 


phenomenal world is without au ye” while a negative one would have 


added to the bewilderment of the enquirer's understanding by leading him 
to imagine that the Z7» had existed once upon a time but did not do so any 
longer,—a delusion which Buddha considered to be far more dangerous than 
a belief in the existence of the soul. The same idea is graphically expressed 
in Vasubandhu's own eommentry on his Abhidharmakosha-sastra, a work, 
the original Sanskrit of which is lost, and which must not be confounded 
with the existing Sanskrit commentary of that name, which is really a late 


sub-commentary compiled by writer named Ya$omitra. 


“Buddha’s preaching of the Good Law” says Vasubandhu, “resembles a 
tigress’s bringing up of her cub. Buddha observes how some of his fellow- 
creatures receive hurt from the heresy of Eternalism, while others allow their 
good Karma to be eaten up by the heresy of Nihilism. Thus, whoever 
believes in the existence of diman in its transcendental sense, exposes him- 
self to the tiger's tooth of the heresy of Eternalism, and whoever does not 
believe in the existence of diman in its conventional sense, runs the risk of 


destroying the seeds of his own good Auria 


— — — - — — — — — 


` Nanjio's Cat. No, 1169. "fasciculi; XXVI” * Nanjio's Cut. No. 1197. “fasciculi 1.” 
` Nanjio" Cat. No. 1267. “fascicnli XXX," 
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Åryadeva, too, the most prominent of Någårjuna's disciples, says in his 
commentary on the Madhyåmika Sastra :-- 

«The Buddhas, in their omniseienee, watch the natures. of all living 
beings and preach to them the Good Law in different ways, sometimes affirm- 
ing the existence of the diwa» and at other times denying it. Without an 
adequate development of one’s intellectual powers, no one enn attain Nirvana 
nor can one know w hy evil should be eschewed. It is for people who have 
not reached this stage that the Buddhas preach the existence of diman”. 

We see, then, how in teaching his fellow-ereatures to steer a midway 
course between the Sevilla. and Charybdis of Eternalism and Nihilism, 
Buddha sometimes maintained the existence of the dhan and other times 
denied it. Such an attitude of mind in the founder of a great religion mar 
appear to smack of self-contradiction ; but is it really open to that charge ? 
We shall be in a better position to answer this question, if we try to under- 


stand what Buddhism means by diman when it seeks to deny its existence. 


The conception of the soul which is abhorrent to Buddhism is that of 
the Afndlman, or the individual soul, regarded as a 

Hamran padane “concrete agent enshrined in the body and ever acting, 
thinking and feeling; in short, the conception of an 

independent entity which the vulgar mind endows with the power of existing 
apart from the body and of directing all its activities. To the Buddhist, 
the idea of a soul existing in permanent isolation from the body seems 
nothing better than a delusive mirage, and the belief in the existence of an 
all-creating deus extra mundim is regarded by them as a crude relic of a 
superstitious past, calculated to retard the march of progress and enlighten- 
ment. To combat and successfully counteract the baneful influence of so 
wide-spread a MWifhyddriaty, Buddhism formulates the great principle of 
sarcam andtmam—i.e¢., All that ix, is without an Aye. Those who have 
read Buddhaghosa's commentary on any of the works 

pandan ang a Universal included in the Abhidharma Pitaka of the Páli Canon, 
will recollect how he frequently goes out of his way 


merely to find a prevent for — the theory of a Universal Creator 


—_————— — — ie -— -— > » -— - 


, Nanjio's Cat. No. 1110. Chap. XVIII. 
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existing outside the universe. In the very opening chapter of the Atthasalini 
which explains the text of — Dhammasanzini “asmia  samaye" 
Which means “/he fime fa which”, Buddhawhosa, true to his pedantic 
instincts, gives with numerous apposite examples, a number of signifi- 
cations which the word sawaya can admit of, such as nar nia vd ua 
(collection), “sama (moment), feler (cause) ete., most of which he makes 
out to be applicable to the context in question. He next proceeds to take 
the meaning samardye (collection) and explains it as Paceayasamaggi or “a 
conglomeration of -causes.” Now why did Buddha, he asks, use the 
word sawaya in this context? The answer given is, that he did so purposely 
in order to emphasise the truth that nothing can arise from a single cause 
but that everything originates from a conglomeration of causes, refuting 
thereby the view that the universe owes its origin to a single all-creating 
deity—Zasmd cho kattd ndma nat EG imam på atthaw dipeti. 

The ingenuity of the indefatigable Cevlonese commentator, however 
misplaced it might seem, is entitled to its due share of praise, but there is 
no overlooking the fact that be reads far more into Buddha’s words than 
' Buddha himself could ever have meant, granting, of course, (which is more 
than doubtful) that the Dhammasangani is a genuine collection of 
Buddha s words. The only passage in the Páli Canon containing a direct 
reference to God occurs in the Tika Nipata (61) of the Anguttaranikáya, 
where Buddha condemns as leading to inaction (fakiriydya samhenti ) 
the theories of Chance (yadrivehå) Fate (niyati) or God (Tšs&rara) being 
the author of man's happiness or misery in this life (‘yam kacdyam 
purisapnggalo patisamredeti sukham eë dukkkam vā adukkhawmasukham vá 
sabbam tam (1) pubbekataketu, (ii) issaranimmanaåketu, (ii) | aketuap- 
puecayal’’). The passage is well worth reading and will be found on page 
173 of the first volume of the Påli Text Society’s edition of the 
Anguttaranikaya. 

To return to dimana, Buddhist philosophy has always expressed a most 
Aces! Ban tts ps Qin emphatic denial of the existence of an ever-lasting 
Soul. individual soul. Instead of referring to carlier Buddhist 
writings on the subject, which are too numerous to mention, I shall quote 
an interesting extract, from a well known work of Dögen Zenji, one of the 
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founders of the Dhyana School of Japan. It is in the form of question and 
answer. 

Question—'Grieve not over the eycle of birth and death, for there is 
a short cut to eseape from them. This short cut is the realisation of the 
truth that the soul is enternal, that is to say, that although the body is 
subject to birth and death, the soul is exempt from them and will never 
die, being an eternal existence enshrined in the body. The body is a 
transitory form which mar be born at one place and die at another, while 
the soul is ever-lasting and unchangeable throughout the past, the present 
and the future. A realisation of this truth is the only means of escape from 
the evele of birth and death, and he who has realised it will be exempt from 
both. He will be able to dive into the ocean of truth and thence obtain for 
himself the gem of perfection and excellence such as belonged to all the 
Tathåzatas. As long as we are clogged by this body of ours, which owes 
its production to Karma moulded by ignorance in an anterior birth, we can 
never reach that stage of perfection which the sages have attained. Whoever 
does not realise this truth, is doomed to tedious transmigration through 
birth and death. Therefore it behoves us to learn and understand this truth 
as early as possible’—Now is the view expressed in these words in 
conformity with Buddha s doctrine or not?” 

Anser :— The view you have just stated does not at all agree with the 
doctrine of Buddha. It is rather the doctrine of non-Buddhist heretics who 
say that there exists a supernatural soul capable of distinguishing between 
good and bad, right and wrong, and of feeling pleasure and pain, joy and 
sorrow, whenever any object comes in contact with it. They add that it is 
really indestructible, though it may seem to perish at the dissolution of the 
body,—that it has the power of being reborn in another body as soon as it 
leaves the body of one who is dead. Such is the opinion of the heretics 
and whoever thinks it to be identical with the doctrine of Buddha, is more 
foolish than him who exchanges a lamp of gold for a handful of clay. It, 
is the height of foolishness. Soul in Buddhism 1s identical with the body 
and noumena and phenomena are inseparable from each other. We must 

not misunderstand this fundamental principle of Buddhism which 
has been handed down from the West (India) to the East (China and 
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Japan). When Buddhists speak of the permanence of the noumenal 
world, they regard as permanent everything included in it, and the 
body itself considered as a noumenal entity can not be treated apart from 
the so-called soul. So also, when Buddhists speak of Nirvana, they con- 
sider everything included in it to be Nirvāna. Thus noumena can not be 
separated from phenomena. It should also be understood clearly that 
Nirvana and Sainsüra are one and the same,—a: dar: afaajes i In fact, 
Buddhism never teaches that Nirvana exists apart from Sarhssra ; and the 
doctrine that the body and the sonl are one is the common property of all 
Buddhist schools.” So says the venerable Dögen Zenji. 

His opinion is supported by Nagarjuna, who maintains the identity of 
Nirvana and Sarisåra in the well-known lines of the Madhyimika 


Kårika :— 
a dace faama falsett fanane | 
a (ATMA daa fatacts fanene i 
faava 4 ar alte: alfe: Gatas | 
a eue Tiga weeefu faa u 


That is to say : 





“Samsara and Nirvana are in no way to be distin- 
guished from each other. Their spheres are the same and not the slightest 


distinction exists between them.” 


But while condemning, as rank heresy, the theories of a Universal 
Creator and of an individual soul, Buddhism not only acknowledges the 
permanence of the noumenal ego, but actually enjoins its adherents to train 
themselves in such a manner as to be able to attain union with the Great 
Soul of the Universe, the technical term for which is Makafmar. The 
locus classicus for this injunction is a well known passage in Asanga’s 
Mahayina-sitralankara-sastra where it is recommended to the aspirant to 
Buddhahood to look upon the Universe as a mere conglomeration of con- 
formations (samskådras), devoid of an ego and fraught with suffering, and 
to take refuge from the bane of individualism in the mightily advantageous 


doctrine of Makdturau. 


' ‘The "Madhyümikn-sastra" Chap, 25. Karika 14-30, 
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Jana TE quip fanaa galaa NTR | 
fara ara7aarmefe: nwrWzfg waa wer 


The Aiad/man which is here condemned as “fraught with bane" resem- 








bles in many respects the afamkdra* or egotism of Sankhya philosophy. 
Egotism, in any form, is injurious to man, for it constitutes an unsur- 
mountable barrier to his practising true morality either in domestic or in 
social life. And the reason is not far to seek, seeing that virtue, covetous 
of reward, must needs be an inferior incentive to noble action as compared 
to virtue that seeks no reward. The former is an outcome of Audtmam, 
the latter, that of avdfmwan or makdtman, according as we look upon it. from 
the negative or the positive point of view. “The stage of Makdtman," says 
the Maha-vairocana-abhisambodhi-sitra, “can be attained only by the practice 
of the highest motive (aan(fardrtha).” Again, Makdtman is only another 
name for Buddhahood.”* It is explained as Paramdtman by Asanga in his 


commentary on the well-known lines of the Mahåyåna-sitrålaikåra- 


Sistra :— 
qaam faverat Acar: | 


Fat JAAA MAT ARRERA | 
The commentary observes— 


Farfasfuat TETATHATHAA uråt uvant SITUIDUIG |' 


i: Asnngå's "Mahüyüna-sütra-nlatküra-Süstra," Chap. Lith, Kårikan 37 of the Sanskrit 


Text. And Chinese version. Chap. Loth v. 24. 


2 ‘The term here given ns the synonym and definition of 'Eeoism', ie abbimåna, trans» 
lated ‘consciousness.” The ordinary sense of the word is pride, and the technical import is 


‘the pride or conceit of individuality ;' ‘self-sufficiency ; the motion that IE do, I feel, I think, 
Lam. as explained by Vacaspati:—ga waralfad ad aaeain am Gari HATI 
cant fam: sår marius slasa: — ISSTMTCNTSDPYTCRITT sat: | 
[i e. ‘L alone preside and have power over all that ix perceived and known, and all these 


objects of sense are for my use, There is no other sapreme except I: Fam, This pride, 


from its exclusive (selfish) application, is goirm," } 


^ Nanjio's Cat. No. 554. 


° “The Mohayana-sitra-nintikira-Aastes,” Chap. Oth, Karika 24 (Sanskrit Text). 
And see Chap. 10th v. 19 of Chinese Translation, 
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A fuller explanation of Makdtmar is given in a Mahüparinirvüna-sütra! 
of the Sanskrit Canon, where it is stated that “by diman (e, Mahdtman) is 
meant the Tathågatagarbha, a term which implies that all living beings 


are endowed with the essential nature of the 7efhagata, 


Mahfitman is identi. 
eal with the Paramåt- 


man und the Tathå- | z . - 
gutagarba. shrouded by the Feas or passions, just as no man can 


of which, however, they are not aware as long as it is 


discover a treasure in a poor woman's dwelling, although 
ages ago there may have been buried in it a basketful of the purest gold.” 
The same Sūtra points out the identity of Makatman with the indestructible 
Pathdgatagarba which, though imperceptible to ordinary men, is realisable 
by one who has attained supreme and perfect enlightenment (aurttara- 


sampak-sambod hi.) 


Now what is meant by the term TZathdgatagarbha? Literally it signi- 
fies “the womb of the fatkdgafa.” that is to say, the treasure or store in 
which the essence of Buddhahood remains concealed under the veil of arid ya 
or ignorance, just as gems and metals lie hidden in the bowels of Mother 
Eearth under the covering of filth and impurities. In other words, 
Tathadgatagarbha is another name for the ‘Womb of the Universe’ from 
which issue forth the myriad multitudes of things mental and material. 

This idea of a universal womb is not peculiar to 


The idea of the Uni- Buddhism, for it occurs also in the 14th Discourse of 
versal Womb. 


the Bhagavadgita, Krishna is respresented as saying to 
Arjuna :— 
aa NAAR aw ARRA 14 curerea | 
s HAHATAT ATI wala MITA | 
amag alma Aaa: duafa AT: i 
arai ae ave fare Time: fuera 


[ie “To me the great Brahma is a womb wherein I cast the seed. 
Thence comes the birth of all beings. In whatsoever womb mortals are 


born, their main womb is Brahma and I am the seed-giving father.” ] 


Psychologically speaking, the Tu/hdgatagaréha may be defined as “the 


transcendental soul of man, just comming under the bondave of karmaic 


— a — — 


t Nanjio's Cat, No. 112. 
4 
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causation.” And in certain sense the Zatkdgatagarbka corresponds to the 
Paramåtman or the Universal Soul of the Vedantists, from which they 
suppose the world of phenomena to emanate. The term paramåtman, as has 
already been noticed above, was not unknown to the Buddhists. But 
between the Buddhist and the Vedantic conceptions of parandlwan there 
is a wide gulf which no exertion of ingenuity can bridge over. The 
Buddhists themselves took very great care to lay stress on this fact, as will 


be seen from the following extract from the Lankavatara Sūtra :— 


“Then the great Mahåmati Bodhisattva said to the Blessed One "The 
Tathdtagarbha, O Lord, has been described by thee as brilliant by nature 
and absolutely pure from beginning, as possessed of 32 characteristics, as 
abiding in the body of every living creature, as enveloped by the standhas, 
dhdtus and dyatanas like a costly gem covered by dross, as sullied by the 
defilements of erroneous imaginings and swayed by passion, malice and 
folly. It has also been described by thee as permanent, stable, blissful and 
everlasting. Is not this thy doctrine of the Tathågatagarbha similar to the 
soul-theory of the Tirthakaras (heretics) who maintain that the soul is an 


agent, everlasting, all pervading, undecaying and exempt from attributes ?” 


“Thereupon the Blessed One made answer thus to Mahamati — My 
doctrine of the Tathdgatagarbha, O Mahåmati, differs widely from the 
soul-theory of the Tirthakaras. Verily the 7a/4dgatas by preaching the 
doctrine of the Tathdgatagqarbha as being constituted of the sphere of 
Siinyata, Nirvüna, cessation of birth, and exemption from thoughts and 
imaginations, impart to the vulgar, for their easy comprehension the doctrine 
of the Tathågatagarbha which transcends the range of thought and imagina- 
tion, so that the vulgar may thereby get over the terrors of the doctrine of 
andtman. Now, O Mahimati, the soul-theory deserves rejection at the 
hands of the Bodhisattvas of the present as well as of the future time. And 
just as a potter with his manual skill and by the employment of rod, water, 
and string, makes pots of various sorts out of a single heap of earth-partieles, 
even so do the Za/Adgafas preach the andtman (non-ego) of the phenomenal 
world by a variety of skilful and intelligent methods, sometimes teaching 
the doctrine of the 7a/4dgafagarbAa, at others that of Narrdtmyam, and their 
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having recorse toa variety of expressions and locations reminds one of the pot- 
ter's skill. For this reason it is, O Mahámati, that I say that the doctrine of 
the Zathdgatagurbka is entirely different from the soul-theory of the 
Tirthakaras. Again the 72/44g2fa8 preach the doctrine of the Tathdgatagarbha, 
for the purpose of converting the ‘Tirthakaras who cling to the 
soul-theory. Otherwise how would the transeendentally perfect en- 
lightenment become intelligible to those whose minds are confined within the 
narrow limits of the threefold emancipation and who have fallen into the 
heresy of believing in the existence of an diman, which, in reality, does not 
exist. Therefore it is that the 7u/Adgatas preach the doctrine of the Tatåd- 
gttagarisa which is quite different from the soul-theory of the Tirthakaras. 
Accordingly, thou, O Mahåmati, shouldst follow the doctrines of andtman 
and Vuthégatagarbha which have been preached by the Tathdgatas, so that 


thou mayst be able to explode the heretical notions of the Tirthakaras.’’! 


The only European critic of Buddhism who has correctly stated the 
Buddhist point with respect to the soul is, as faras I know, Dr. Max 
Walleser ; and I gladly avail myself of this opportunity to recommend, for 
the perusal of such of you as may not have already read it, that erudite 
s:holar's accurate exposition of early Buddhism as given in his excellent 
monograph entitled “Die philosophische Grundlage des-aelleren Buddhis- 


mus.” It is highly desirable that this masterly treatise should be translated 


— 


':See Sikshananda's Chinese Version of the "Lahküvatüra sütra," (fasc. II). And the 
Sanskrit passage runs as follows :— 


wu ay were Hired! amad antag wa vås) aaa: gat ware 
gatau wafia: 8 a fra am wssfeuwrenferxníz fors å age n owe: 
HAH atuha, avga wieepequfCfema sa maamaa A eA create 
qirane wa: amaaa ane afaa aq muq så wara ARNE, 
amanan 9 asta MAHU cufq way fae: ww Pte fare så amaning 
wb wary wis, afe «wen Awonna AA amnandfqza:, få 3 eT" 
aama: gana amana aan a eama wet gagat aama mat 
aama WE: saaan aaa Creerdargqz(aastara aaa Ramai aaa 
gaga Wafer 4 4 va Hema waman: Grhwecewrecicewrfufe a me: | 
aam ASIAN PAA CHM aqaa ana ute Rol vafrezaieesqanta- 
arm va «en amaa wate gifawamgafafran Af: oto 
Maia a Aaa åa guera qziga ama Pa crea roma 
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into English for the benefit of students of Buddhism in India, Burma and 
the Far East. Nor will it be found altogether uninstructive in the island of 
Ceylon, for in that reputed stronghold of Buddhism there prevail at the 
presant day such misconceptions concerning the fundamental principles of 
Buddhism as would have brought a blush even to the cheeks of a dalea 
enemy of Buddhism like Saütkar&sarya. To quote a single instance, in an 
English Catechism of Buddhism published at Colombo in 1881 and bearing, 
as the learned Metropolitan of India informs us (Buddhism, 2nd Edition 
p. 282), the imprimatur of the time-honoured H. Sumanzala, it is distinctly 
taught that “(Ae soul is a word used by the ignorant to express a false idea.” 
If this is a serious specimen of the sort of religious instruction imparted to 


boys and girls in the Buddhist schools of Ceylon— 
aat a AFTAAF HSUIH 
"p werfu A was | 


NIRVANA IS THE ONLY CALM. 


(faataa TATA |) 


A correct idea of the principle of universal impermanence and of the 


absence of an Ego is absolutely indispensable to a right 


Ten, ae ang understanding of third mudrë or seal of Buddhism, 


va : . : h 
T which is formulated in the words CVirrdnam Sdntam’ 


(i. e. “Nirvana is the only calm ”). This doctrine which is but a oe 


—— 
— — — — — — 





atin’ QUO a E EG URN mlt 

ced amarakata maker namani fin må am agama 
pekende fanget masi hdg far 
on AERA aan sf wane gee amami pif <a cam wafa 
åra | aerate Hera fåsefefafrren amman 4 a 


wf u 
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sequel of the madras of anityam (‘Impermanence’) and andt aan (* Non-Ego^) 
is regarded by the Buddhists as the central axis round which 
revolve the various schools of Buddhist philosophy. And in fact a 
thorough grasp of the essential principle of Nirvana has not, without 
cause, been regarded as the sive qua non of any pretention to a mastery over 


Buddhist philosophy. 


What, then, really is the essential principle of Buddhist Nirvana? This 

very question was put nearly two thousand years ago, 

nacho eg enr by the Greek monarch Menander or Milinda to a 

Buddhist elder named Naeasena; and we who are 

removed.from the age of Buddha by a far longer period of time than both 

Milinda and Nagasena were, how can we ever expect to give a more 

satisfactory answer to the king's query than was given by that learned 
priest ? 

“Venerable Nagasena”, said King Milinda, “the Nirvana of which 

you are always talking, can you explain to me by metaphor, elucidation, 


or argument, its from, figure, duration or measure ?" 


«That I cannot, O King," replied Någasena, “for Nirvána has nothing 
similar to it." “I cannot bring myself to believe,” continued Milinda, “ that 
of Nirvana which, after all, is a condition that exists, it shonld be impossible 
in any way to make us understand the form or figure, duration or measure. 


How do you explain this?” 


«Tell me O King,” said Någasena, “is there such a thing as the great 
ocean? “ Yes” replied the king. * Now,” continued the sage, “suppose 
some one were to ask your Majesty, how much water 15 in the ocean and 
how many the creatures that dwell therein; what would you answer” 
“I would say to him”, replied the king, “that such a question should not 
5e asked, and that the point sould be left alone, seeing that the physicists 
have never examined the ocean in that way and no one can measure the 
water or count the creatures that it contains. Such, Sir, would be my 
reply.” “But why would Majesty”, enquired the sage, * make such a reply ? 
The ocean is after all a thing which really exists. You ought rather to 


tell the man that such and so much is the water of the ocean and such and so 
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many are the creatures that dwell therein.’ “That would be impossible,” 
said the king, “for the answer to such a question is beyond human power.” 
“Equally impossible O King,” said Någasena, “is it to tell the measure; 
form, figure or duration of Nirvåna, although Nirvana is a condition that 
after all does exist. And even if one endowed with magicial powers may 
succeed in measuring the water and counting the creatures in the ocean, he 
would never be able to tell the form, figure, duration or measure of 
Nirvána."! 

Such then being the case, there is no other way for us to realise 
Nirvåya save by experiencing it in our own selves by an earnest cultivation 
of it acecording to the methods preseribed in the Sacred Canon. This 

is why Buddhism lays so much stress upon self- 
— of introspection in the ease of aspirants to Buddhahood. 

This explains also why all attempts to explain the real 
nature of Nirvana have invariably been attended with failure or, at best, 
with very scant success; while details with respect to the training which 
has to be undergone by one who longs for its attainment, are given in the 
Sacred Canon with a fulness which would prove tedious even to the most 
patient of human beings. It is a significant fact also that Någårjuna 
himself has recourse to negatives when he comes to describe the character- 


istics of Nirvana — 


AARE MIARA E TAMBAH | 
p f z 
afaaraauana aaan ii 
[re., “That is called ‘Nirvana’ which is not acquired, not reached, not 
1 i ! | , 
extirpated, not eternal, not suppressed, not produced.""] 


From pre-Buddhistie times the word Nirvåua came to signify, in the 
Sanskrit language, the summum fonem of man. In this sense it is of fre- 
quent occurrence in the Mahabharata, as has been shown by Father Dahlman 
in his monograph on Nirvana. The original and radi- 
Etymology of Nir- ° : 
rans. cal meaning of the word seems to have been a nagative 
one, that is to say, the ‘cessation’ or ‘absence’ of something, though in course 


— — — — — 


! “The question of King Milinda,” Part IT, PP. 186-187. (S. B. E, Vol. xxxvi.) 
* "The Madhyaimike Sastra," Chap. XXV, Kårika 3, 
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of time it came, like the English word ‘innocence’ (aigat) to acquire a positive 
signification. Sanskrit grammarians derive the word from the root vě in 
the sence of ‘blowing,’ with the addition of the prefix ‘ar’ which denotes 
absence or privation. By the well-known rule of Payini fate 314: the past 
participial suffix ‘Zu’ is replaced by ‘Na’ when the word is applied to the 
wind. Thus the root meaning of Nirvāna, according to the Sanskrit Gram- 
marians, seems to have been ‘cessation of a gust of wind’ and, by a slight 
stretch of meaning, the word came to be applied the extinction of a lamp. 
PAli scholars will here recollect the well-known lines illustrating this idea :— 
"* Dipass’ iva nibiduam vimokkho aha cetaso” (r.e. The emancipation of my 
mind was like the blowing out of a lamp”); «Nibbaati dhird yathdyam padipo 
(¢.e., “The wise attain Nirvana like this lamp attaining extinction”). But 
„though such is its original and etymological signification, the Buddhists, 
from comparatively early times, availing themselves of the enormous flexibi- 
lity of the Sanskrit language in matters of derivation, undertook to interpret 
the word Nirvàaa in a variety of ways agreeing with their conception of its 
different aspects. Thus in that great philosophical encyclopaedia of the 
Hinayåna, entitled Abhidharma-mahávibhásha-Sástra, which is extant only 
in Hiouen Tasanz's Chinese translation, the following derivations of the 


word Nirvana are given :— 


(a) *Fdna' means ‘the path of transmigration’ nnd “NG? means ‘leaving 
off” or ‘being away from.’ Therefore *Nirvána' means ‘the leaving off perma- 


nently all the paths of transmigration.’ 


(5) And again: ‘J dna’ means ‘stench’ and “Ni” means ‘not’, and these 
two combined (i.e., Nirvåna), mean ‘a state altogether free from the stench 
of vexatious Karmas’. 

(c) And again: ‘daa’ means ‘a dense forest’ and ‘Nir’ means ‘to get 
rid permanently of,’ 80 that *Nirvána' means ‘a state which has got rid 
permanently of the dense forest of the sfandéas, the three tires (of lust, malic 
and folly,) and the three attributes of things (vis: origination, stay, and 
destruetion).” 


— — — — — — — == —  — — M — — 


t “The Abhidhnrma-mahbavibhüsha-Sástra," fase. 32. 
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(d) And again: “Tina” means ‘weaving’ and “NA” means ‘not’; so that 
‘Nirvina’ means ‘a state in which there is the entire absence of the thread 
of vexatious Karmas and in which the texture of birth and death 18 not to 


be woven.'! 


So varied and so deep were the meanings with which the Buddhist mind 
loved to impregnate the word Nirvana. And it is this circumstance which 
probably accounts for the well-known fact that the Chinese translators of 
the Sacred Canon of the Buddhists, after having tried to render the word 
by something like forty unsatisfactory equivalents, indicative of the idea of 
emancipation, absolute calm, and supreme bliss, were, at last, forced to 
transplant that word bodily into the Chinese language im the form of 
Nie Pau. But the tendency for fanciful derivations in matters religious, of 
which we have had a number of examples above, is not confined to the Bast 
alone. It used to predominate a few centuries ago even in Christian 
Europe. Thus, in a sermon preached by Bishop Andrewes before King 
James I. of English on Christmas-day, 1614 the earned divine, 
shows a superlative example of etymological temerity in his deriva- 
tion of the name /mmanuel which, according to the Gospel of Matthew 
(I. 23) means ‘God with us.” But Bishop Andrewes improves on the 
Apostle’s derivation and goes on to say:—‘Without Him in this 
world” saith the Apostle; and if without Him in this; without Him in 
the next; and, if without Him there—if it be not Jmmannel, it will be 
Tmmanu-hell : and, that no other place will fall, I fear me, to our share. 
Without Him, this we are. What, with Him? Why, if we have him, and 


God by him, we need no more; fumans-et and Lin mann-all.” 


To return to our main point, I have already said in à previous lecture 
that the principal of Universal impermanence and of non-Ego are concerned 
with the phenomenal world, while the principle of ‘Nirvana being the only 
calm’ has to do with the noumenal world. In other 
words, the realisation of the first two principles leads 
to the eradication of the manifold causes of samsdra, such as illusions, evil 
pasions, ete.; while a correct understanding of the third principle helps in 


The two aspects of 
Nirvana, 


laying the foundation of the fabric of true enlightenment and supreme bliss. 
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Iu its negative aspect, Nirvána is the extinction of the threefold fires of lust, 
malice and folly; that is to say, it conduces to the utter annihilation of all 
thoughts of selfishness, to the complete removal of suffering, and to absolute 


liberation from the round of birth and death. 


In its positive aspect, Nirvana consists in the practice of the three 
cardinal virtues of wenerosity, love and wisdom; that is to say, in the prac- 
tice of altruism, of purity and peacefulness of heart, and in shaking off all 
e fetters, such as ignorance ete. The positive aspe 
Nivgasena’s beautiful Vers, v posiuve aspect of 


illustrations. Nirvána has been excellently described in the Questions 


of Milinda from which I beg leave to quote the following extract : 


“Venerable Någasena,” said Milinda, “I grant that Nirvåna is bliss 
unalloved, and yet that is impossible to make clear, either by simile or 
explanation, by reason or by argument, its form or its figure or its duration 
or its size. But is there no quality of Nirvina which is inherent also in 


other things that it can be made evident by metaphor ?" 


“Though there is nothing as to its form which can be so explained, 
there is something” replied Någasena, “as to its quality which can.” “O 
happy word, Nágasena! Speak then,” said the King, “that I may have an 


explanation of even one point in the characteristics of Nirvana. Appease 


gs A 


the fever of my heart by the cool breeze of vour words!" “There is,” 
the sage, “one quality of the lotus, O King, inherent in Nirvana, and two 
qualities of water, and three of medicine and four of the ocean, five of 
food, and ten of space, and three of the wish-conferring gem and 
three of red sandal-wood and three of the froth of ghee, and five of a 
mountain-peak.” “As the lotus, O King, is unternished by the 
water, so is Nirvåna unternished by any evil dispositions. This is 
the one quality of the lotus inherent in Nirvana. As water, O King, is 
cool and assuages heat, so also is Nirvana cool and assuages the fever arising 
from all evil dispositions. ‘This is the first quality of water inherent in 
Nirvána. And again, O King, as water allays the thirst of men and beasts 
when they are exhausted and anxious, craving for drink, and tormented by 
thirst, so does Nirvána allay the thirst of the craving after lusts, the craving 
after future life, and the craving after utter extinction. This is the second 
Š 


said 
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quality of water inherent in Nirvina.—As medicine, O King, is the 
refuge of beings tormented by poison, so is Nirvá'a the refuge of beings 
tormented with the poison of evil dispositions. 


This is the first quality of 
medicine inherent in Nirvána. 


And again, O King, as medicine puts an 
end to diseases, so does Nirvina put an end to eriefs. This is the second 
quality of medicine inherent in Nirvára. And again, O King, as medicine 
is ambrosia, so also is Nirvåņa ambrosia. This is the third quality of 
medicine inherent in Nirvåņa.—As the ocean, 0 king, is empty 
of corpses, so also is Nirvåņa empty of the dead bodies of all evil dispositions. 
This, O King, is the first quality of the ocean inherent in Nirvana. And 
again, O King, as the ocean is mighty and boundless and fills not with 
all rivers that flow into it, so is Nirvina mighty and boundless and fills not 
with all beings who enter into it. This is the second quality of the ocean 
inherent in Nirvána. And again, O King, as the ocean ts the abode of 
mighty creatures, so is Nirvána the abode of great men, Arhats in whom 
the great evils and all stains have been destroyed, endowed with power, 
master of themselves. This is the third quality of the ocean inherent in 
Nirvana. And again, O King, as the ocean is all in blossom, as it were, 
with the innumerable and various and fine flowers of the riple of its waves, so 
is Nirvana all in blossom, as it were, with the innumerable and various and 
fine flowers of purity, of knowledge and of emancipation. ‘This is the fourth 
quality of the ocean inherent in Nirvána. —As food, O King, is the support 
of the life of all beings, so is Nirvána, when it has been realised, the support 
of life, for it puts an end to old age and death. This is the first quality of 
food inherent in Nirvana. And again, O King, as food increases the 
strength of all beings, so does Nirviina, when it has been realised, inerease 
the power of Iddhi of all beings. ‘This is the second quality of food inherent 
in Nirvana. And again, O King, as food is the source of the beauty of 
all beings, so is Nirvåna, when it has been realised, the source to all beings 
of the beauty of holiness. This is the third quality of food inherent in 
Nirvana. And again, O King, as food puts a stop to suffering, in all beings, 
so does Nirvana, when it has been realised, put a stop in all beings to the 
suffering arising from every evil disposition. This is the fourth quality 
of food inherent in Nirvana. And again, O King, as food overcomes, in all 
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beings, the weakness of hunger, so does Nirvåna, when it has been realised, 
overcome, in all beings, the weakness which arises from hunger and every 
sort of pain. This is the fifth quality of food inherent in Nirvåna.—As 
space, © King, neither is born nor grows old, neither dies nor passes away 
nor has a future life to spring up into, as it is imcompressible, cannot be 
carried off by thieves, rests on nothing, is the sphere in which birds fly, is 
unobstructed, and is infinite; so, O King, Nirvåna is not born, neither does 
it grow old, it dies not, it passes not away, it has no rebirth, it is unconquer- 
able, thieves carry it not off, it is not attached to anything, it is the sphere 
in which Arhats move, nothing can obstruct it, and it is infinite. These 
are the ten qualities of space inherent in NirvAna.—As the wishing-gem, 
O King, satisfies every desire, so also does Nirvana. This is the first quality 
of the wishing-gem inherent in Nirvina. And again, O King, as the 
wishing-gem causes delight, so also does Nirvåna. This is the socond 
quality of the wishing-gem inherent in Nirvåna. And again, O King, as 
the wishing-gem is full of lustre, so also in Nirvana. This is the third 
quality of the wishing-gem inherent in Nirvina.—As red sandal-wood, 
O King, is hard to get, so is Nirvåna hard to attain to. This is the first 
quality of red sandal-wood inherent in Nirvana. As it is unequalled in the 
beauty of its perfume, so is Nirvåna. This is the second quality of red 
sandal-wood inherent in Nirvina. And again, O King, as red sandal-wood 
is praised by all good people, so is Nirvåna praised by all the Noble ones. 
This is the third quality of red sandal-weod inherent in Nirvina.—As ghee 
is beautiful im colour, O King, so also is Nirvåna beautiful in righteousness. 
This is the first quality of ghee inherent in Nirvana. As ghee has a pleasant 
perfume, so also has Nirvåna the pleasant perfume of righteousness. This 
is the second quality of ghee inherent in Nirvana. And again, O King, 
as ghee has a pleasant taste, so also has Nirvána. This is the third quality 
of ghee inherent in Nirvána.—As a mountain-peak is very lofty, so 
also is Nirvana very exalted. This is the first quality of a mountain-peak 
inherent in Nirvana. And again, O King, as a mountain-peak is immove- 
able, so also is Nirvana. This is the second quality of a mountain-peak 
inheaent in Nirvana. And again, O King, asa mountain-peak is inaeces- 
sible, so also is Nirvana inaccessible to all evil dispositions, This is the 
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third quality of a mountain-peak inherent in Nirvana. And again, O King, as 
a mountain-peak is a place where no plants can grow, so also is Nirvána a 
condition in which no evil dispositions can grow, This is the fourth — 
of a mountain-peak inherrent in Nirvana. And again, O King, asa 
mountain-peak is free alike from desire to please and from resentment, so 
also is Nirvana. This is the fifth quality of a mountain-peak inherent in 
Nirvana.” “Very good, Nigasena. That is so, and I accept it as you say" 
replied the king." 

This somewhat lengthy quotation might appear tedious to some of 
you, but perhaps it hasa justification in the fact that it is probably the 
best known illustration of the qualities of Nirvana and contradicts the so- 
called distinction drawn by some scholars of Buddhism 


Artifical distinction 
between the two so- between the Nirvina of the Mabåyna and that of the 


called sorta of Nirvann. 
Hinayána. The former is supposed by them to possess, 
in contradistinetion to the latter, four qualities, vs., permanence, blissful- 
ness, freedom and purity. But surely these. qualities are not omitted from 
the list of the properties of Nirvåna as given in the extract quoted above 
from the Questions of Milinda, a Pah work which belongs to the Lesser 
Vehicle. Of course, I do not mean to deny that, considering the fact that 
Buddhism is still a living religion, the Buddhist idea of Nirvána has passed 
through a long process ofevolution, or that it has been subjected to 
numerous different interpretations, ever since the day when it was 
preached for the first time, 2,500 years ago, by the princely ascetic of 
the Sakya race in the Deer-park at Isipatana near Benares. But a 
treatment of this important subject, which is so valuable to those 
who wish to study the history of human thought in the East, does 
not, I regret to say come within the scope of my lectures. Neverthe- 
less, it is impossible to overlook the fact that the priestly adherents of the 
Lesser Vehicle have been led, by their misconception of the true sense of 
the Nirvana which was preached by Buddha, to devote 
ME rag E uo themselves to a life of fruitless inactivity; whereas 
quite the contrary is the case with the followers of the 
Maháyána. The HinayAnists of the present day, claiming, as they do, that 
yr EN ——— — — 


S. B. E, Vol., xxxvi. pp. 188—195. 
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they belong to primitive Buddhism, seem to imagine that calinness and 
peace cannot co-exist with activity,—a delusion belied by the very manner 
of Buddha’s own life which is an incontestable proof of the possibility of 
calmness and peace being consistent with all higher sorts of human activity. 
Nor can Hinayfinism satisfactorily establish its claim to be regarded as the 
authoritative representation par excellence of original Buddhism. Buddha, 
as you all know, died without himself leaving any document embodying 
the whole system of the religion he preached; and if you were to read 
Vasumitra’s treatise of which I spoke in my first lecture, you would know 
how there sprang up, soon after Buddha’s decease, a number of schools each 
of which explained the Master’s views in its own way and claimed the 


legitimate interpretation for its own self, 


Thus the V atsiputriyas maintained the existence of diman by turning 
and twisting the sense of several convenient passages of the Sacred Canon, 
like the Sutra of the Burden Bearer, in which the word dima or pudgala 


happen to oceur. 


In like manner, at the present day, when the Buddhists of Ceylon, 
Burma or Siam seek to support their favourite quietistic interpretation of 


Nirviina, thay have recourse to canonical passages like the following stanza 
of the Ratanasuttam. 


Kh/nam puranam, navam n'atthi sambhavam, 
Virattacitta avatike bhavasmim, 

te khinabrja avirwlhichanda 

nibbanti dhrra yathayam padrpo, 

idampi Samghe ratanam pan/tam. 


etena saccena suvatthi hotu. * 


[ie “The old is destroyed, the new has not arisen, those whose minds 
are disgusted with a future existence, the wise who have destroyed their 
seeds (of existence, and) whose desires do not increase, go out like this lamp. 
This excellent jewel (is found) in the Assembly. By this truth may there 
be salvation !''] 


— u. sr 


+ Raton Sutta, Vorse 14. And see Coomfira Swümyv's translation of Sutta Nipštn. p. 64 
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But with all their fondness for following, to the very letter, what they 
have been taught to regard as Beuddkaracanam, the Buddhist monks in 
Ceylon, Burma and Siam lose sight of the glaring fact that a life of inaeti- 
vity, misealled meditation, has been condemned by Buddha in the most 
emphatic terms. And instead of following the philanthropic example of 
their great Teacher and raising the moral level of those in the midst of 
whom they live, the monks practise many an art and craft such as sorcery, 

alchemy, fortune telling, ete. which are expressly pro- 
on te Cuttin fts hibited in the «fax, Thus, as Bishop Copleston tells 
ee us (Buddhism, 2nd. Edition, page 260), and as I 
myself have seen with my own eyes, the Bhikshus of Ceylon, while rejecting, 
as forbidden by Buddha, all approved means of honest livelihood, repeat 
charms of protection at the opening of a new house or on the 
oceasion of a child’s first eating rice, perform the part of astrologers 
and make horoscopes for new-born children, officiate when water is 
poured for the benefit of the spirit after a corpse has been laid in the 
grave ete., ete. And in doing such things they become conveniently oblivious 
of the fact that Buddha himself, according to the testimony of their own 
Sacred Canon, never approved of them. These doubtful practices may 
perhaps be said to constitute the dark side of Sinhalese monastic 
life; but what does its bright side consist in? The pious Sinhalese 
Buddhists will probably mention, to the credit of the monks of their country, 
that the Sangha take part in the Bana-pinkamas or the meritorious act of 
reciting the Sacred Books for the benefit of the laity, These prutamas 
form the great delight and entertainment of the Sinhalese people and are 
preceded by long and elaborate preparations. The theory is that, in return 
for gifts and good which they receive from the laity, the monks ought to 
give to them the opportunity of acquiring the merit of hearing or, at least, 
seeing the Sacred Books read. Accordingly, on such prakama days, the 
monks take it by turns to read, with their Sinhalese comments or 
explanations, the Páli Sütras or, what is far more popular, the Játaka 
stories, But, as Bishop Copleston rightly observes, the acquaintance of 
the common people with the classical Sinhalese, in which the commentaries 


are mostly written, and that of the monks with the PAN original, is far too 
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small for any meaning to be conveyed, in the majority of cases, by the 
reading and interpretation of the Sacred Books. Now, in these days of 
scientific progress, might not the clergy of Ceylon, I beg leave to ask, be 
spared the labour of exerting their vocal organs caused by the rapid inter- 
change of each word of the Påli text with its corresponding Sinhalese equi- 
valent, as has to be done by pairs of them during those famaskas which are 
called ‘merit-acts of recitation.’ Surely the pious laity may be enjoined, 
with advantage, by the Sinhalese clergy to employ gramophones on such 
occasions. And a procedure of this sort would not only not constitute a 
violation of the rules of the Vinava, seeing that nowhere has Buddha 
proscribed the use of a gramophone, but would actually be consistent with 
the Sinhalese conception of Nirvana as a complete cessation of all activity, 


not to mention the merit accruing from gifts given te the Sangha. 


Ye puggala aftha satam pasa//hw 
cattari etani vugant honti, 

te dakkhineyya Sugataesa sovake, 
etesu Zinnani mat apphaleni. 

idam pi Samghe ratanam panstam, 


etena saccena suvatti hotu! 


which means according to the orthodox Sinhalese interpretation as given 
in Sir M. Kumáraswümi's version:—“If there be one hundred" and 
eight (!) priests praised (by the saints), they are the four pairs. They are 
disciples of Buddha, worthy of offerings. Things given to them become 
fruitful, and this excellent jewel (is found) in the Association (of priests 


May there be happiness from this truth !"= 


I am sure that in return for such gifts the Sinhalese clergy will bless 
the donors with all their heart, wishing (Beware of applying the word 
‘praying’ to the orthodox adherents of “primitive” Buddhism!) that the 
gramophones thus presented to the Sangha, may facilitate the attainment 
of Nirvána to the givers of them—dayakanam nibbanaparcaya koutu. 


it. "Salam = Skre. GAA here. 
* See Bir Kumåraswåmi's English version of Sutta Nipåta, p. 62. 
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But such though may be the modern monastic conception of Nirvana 
in the lands of the Lesser Vehicle, that is to say, in Cevlon, Burma - 
Siam, it must be urged in their favour that they themselves are not 
responsible for this erroneous view of Nirvåna, which is older than 
the Lankávatara Sitra where it is condemned as an unsound and unorthodox 
M Mim opinion. In the third chapter of this Sütra there 
Nirepa is on ortho- occurs the famous criticism of the twenty heretical 

. views concerning Nirviina, the importance of which 
was first pointed out by the illustrious Burnouf in his Histoire du Buddhisme 
Tudien. The first of these views, which is that of the Hinayána, is des- 


eribed as fellows — 
~ = e = 
aa faman ata: —eenauramaafatrafeaaacra- 
= ° e To =. 
farei aeina ninan Wand, welarermenareaefauara- 
e ~ ^ e 

aroma Auåitsntsasuretaiuatensfafaraefa” amati cua 
— ¢ =. eu 
wai feareafwrafa, c RRRA faarreecat faama i! 

t.e., © There are some who maintain that by the extermination of the 
Skandhas, Dhatus and the Ayalanas, by an aversion to the objects of the 
senses consequent thereon, and by fixing one’s attention always on the 
difference of attributes among things, there arises a cessation of thought 
and of what appertains to thought, and that the cessation of imagination in 
consequence of a non-remembrance of the past, the future and the present, 
resembles the extinction of light, the destruction of seed and the quenching 
of fire for want of aliment. Such is their conception of Nirvana. But 


ye . ” . J - = J5 
Nirvana, O Mahamati, cannot be attained by a view of annihilation. 


The correct view of[Nirvána has been given by Nágárjuna who identifies 
it with Samsåra, as I have already pointed out in a previous lecture. 


In fact the relation which Samsára bears to Nirvána 


What Nirvána really 
This 


— is the same as that which a wave bears to water. 


is exactly what NAgfrjuna means when he says that “That which under 
Lo ENE 


Ss. — < — == —— h 


t Nanjio's Cat. No, 175, 176 and 177. There is one Sanskrit text of this Sütra in the 
Library of the Asintic Society of Bengal, Sikshinnanda'’s Chinese version agrees with the 


Sanskrit text. 
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the influence of causes and condition is Samsára, is, when exempt from the 


influence of causes and conditions, to be taken as Nirvana. 


a maaadaaa STA wate av | 
Asuata faatmgafzaA n 


In the technical language of Buddhist philosophy, Nirvána has been 
described as follows in the LankAvatára Sñtra :— 

må Jaastag wate TAHANAN an afanemara- 
SÊTAMAN TATAHAN MEANE MATAH: eee 
nafaetareee sqraqrmergsee= sa Hinarve- 


NETAH TATA Cees SAAT Saag WTA 


difficult passage which puzzled even Burnouf who 





This extremely 


Technical definition called it “ we véritable galimatias,”” becomes fortunately 


r vi 2 š š - ë 
ot Nirvāna _ intelligible to us through the help of the extant Tibetan 


and Chinese versions. It may be paraphrased as follows :— 


“Nirviina is attainable by a cessation of cognition when the mind has 
been fixed on all the samddåis from the Måyasamådki upwards, which 
gradually lead up to the stage of the Tathågata, after the following ante- 


cedent conditions have been fulfilled — 


(i) realisation of the non-existence of external things by knowing them 
to be the creations of one’s own fancy. 

(ii) realisation of the position of Suchness as being free from the 
fourfold limitations [or (i) existence, (il) non-existence, (ii) 
existence påus non-existence and (iv) neither existence nor non- 
existence. | 

(iii) rejection of the subject and object of perception by rejecting the 
two extremes of imagination [ £e, ‘is’ and ‘is not" | concerning 


the creations of one’s own mind. 


— 





` The Madhyamika S&stra, Chnap. xxv. Kårika 9, 
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(iv) realisation of the impossibility of accepting any evidence as 
conclusive. 
(v) non-adherence even to Truth by regarding it as illusory. 


(vi) comprehension of the Noble Dharma as being the embodiment 


of all evidence. 
(vii) comprehension of the two sorts of Nairátmya, and 
(viii) removal of the two forms of A/eSas, (riz, intellectual and 


habitual) and of the two sorts of veil ( riz. passion and 


conventionalism.)” 


b This description of Nirvána is, I acknowledge, perhaps almost as 
difficult to understand as Nirvára itself is to realise, but were I to attempt 
to elucidate it at this stage, I would have to include in the elucidation the 
main substance of what is going to form the subject of my succeeding 
lectures, so that my not explaining it now merely means that the passage 
will become perfectly intelligible to you after you have gone through the 
few lectures which I have yet to deliver. My remarks, it is needless to say, 


do not apply to such of you as already know the meaning of the passage. 





CHAPTER II. 
KARMA-PHENOMENOLOGY.! 
The Two sides of Buddhist’ Philosophy. 


Before I proceed to treat of the main subject of my present lecture, viz., 
Karma-phenomenology, I must explain to you, by way of introduction, 
what are known as the two sides of Buddhist Philosophy. Students of 
The two central pro. European philosopy will recollect the two central 


blems of European -> å s s ; : 
philosophy. problems with which it is mainly concerned, vriz. 


1. The determination of the relation between reality and cognition ; 


2. The determination of what constitutes the substance of reality. 


In Buddhist philosophy, the school which treats of the first of these two 
problems, is that of the /7jfiduvarddins and that which treats of the second, 
is that of the Madhyamikas. 


The problem of the determination of what constitutes the substance of 

reality, resolves itself, as is probably well known to 
The principal opi- : wit 16 
nion about the sub. you, into two principal heads of opinion called (a) 
stance of reality. . ¿ : 

singularism ; (b) pluralism; that is to say, whether 
the substance of reality is (a) one or (b) more than one. The Singularists 
attempt to explain the problem of the Universe with the help of a single 
fundamental principle, while the Pluralists have recourse to more than one. 
In modern European philosophy the Singularists are represented by Lotze 
and Hartmann, Fichte and Schelling. In ancient Greek philosophy, 
Singularism had its adherents in the Eleatics who maintained the unity of 
being, be it a formal or essential unity as formulated by Parmenides and 
Xenophanes, or be it a mere unity of matter as laid down by Melissus, 
Plato also regarded unity to be the essential cause of his “Ideas,” which 
again were, according to him, the essential causes of everything else. 


— — — 
— — — —— — — — — —— — — —— — — — — —— — —— — — — — 


Japanese : (Góokban-yengt ron, 
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In Buddhist philosophy, the appellation of Singularists would be appli- 
cable, on the one hand, to Någårjuna and his disciple 
Pluralists among Bud. Aryadeva who accept Sinyald as the sole fundamental 
Aa principle, and, on the other, to ASvaghosha who 
considers “Suchness” to be the underlying substance of the universe; 
while the Pluralists would be represented by the Sarrdstitraradiast who 
include the Varbhdshtkas? and Santrdafikas.® 


“The fundamental principle of Reality, as you all know, subdivides itself 


A duk into two heads, viz., (1) the Metaphysical or Ontolo- 
pep PLO Seng gical prineiple which indicates the final essence of 
reality, and (2) the Phenomenological or Cosmological principle which 
deals with the variety of changeable phenomena. To the metaphysical 
principle belong, in European philosophy, Idealism, Materialism, Doctrine 
of Identity (*Identitastslehre^), Agnosticism, Monism and Dualism ; and, in 
Buddhist philosophy, Sarvistitvavida, — Bhütatathatáváda and the 
Madhyamika doctrine. To the phenomenological principle belong, in 
European philosophy, Mechanism, Teleology (including Rational Teleo- 
logy), and, in Buddhist phiosophy, Bhütatathatáváda, Vijidinavida and in 
away also Sarvistitvavida.* 


In fact, with the complexity of its divisions and sub-divisions, Buddhist 
The complexity of philosophy may be aptly compared to a gigantic 


Buddhist philosophy xX—- TIC eC, | eet nr LANES fc 
compared with agigan- banyan tree which has Leen steadily growing up fer 


mé am ent nearly twenty five centuries, in such a manner that 
its original trunk now defies the search of an investigator who approaches 
it for the first time. He who desires to find for himself an entrance 
into the stupendous structure of this jhilso]hy, without adequate 
guidance, is sure to be bewildered and disheartened by the sight of ite 
labyrinthine complications. Accordingly, I may say without exaggeration 


that I shall consider myself amply MEUS. for* my labours if my humble 





— — => ——syM — — — — ~ — — — ——— 
— — — — — — — — — — — 


t Jap: Issaiubu-shid or Ubu * Jap: Funbetsu-ronahi. 
> Jap: Kiéryo-bu or Kiöbu, b 


* The theory of Karma of the Farvistitvavidin school is to te Incheecd in Trddbistie 
Phenomenology. 
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performance should, in any way, contribute to relieve the perplexity of stu- 
dents of Buddism by enabling them to get at the main trunk of this intricate 
system. To succeed in my propescd task, I mvet endeavour, at the very 
outset, to point out what have been considered in the Buddhist world to be 
the fundamental problems treated off in Buddha's teachings, as far as they 
ean be gathered from the Tripitake. The opinions of the most celebrated 
scholars in China and Japan, whose informations are mainly based on 
the Chinese translations of the Sacred Cannon, concur in the conclusion that 
the principal doctrines of Buddhism fall within the area of the Ontological 
and the Phenomenological princples, both of which form, as it were, the 
warp and woof of the texture of Buddhist philosophy. Any attempts to 
understand Buddhism by wading through the monstrous bulk of the 
Sacred Canon of the Buddhists, in complete ignorance or utter forgetful- 
ness of the facts mentioned above, is lound to prove, in the end, a labour 
absolutely lost. 

To return to our main point, it is needless for me to dwell upon, any] 


- How do phenomena longer, on the finity of phenomena and the infinity 


— DOREN, of noumena. But how do phenomena, though finite, 


arise in all their variableness from noumena which are infinite and uniform ? 
Or, to take a more conerete example, considering the waves to be the 
phenomena, and the water to be the noumenon, how, we may ask, do the 
multiform waves arise out of uniform water, and what, in reality, is the 
true nature of water itself? The answer to the former half of this question 
belongs to the domain of that branch of philosophy which is known as 
Phenomenology and the answer to the latter half forms part of Ontology. 
^i At least, such would be the case in Buddhist philosophy in which’ 
Phenomenology is the term applied to that method of study which ts 
concerned with the causes and conditions of the phenomenal world in the 
temporal scheme, while Ontology is the name given to the method of 
study which treats of the nature of noumena in the spacial scheme. Though 
neither of these two can be adequately treated without a reference to the 
other, nevertheless, in an attempt to trace the theoretical development 
of Buddhism by separating from one another the numerous trains of 
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thought, which, at first sight, appear to be inextricably blended toget her in 
a hopelessly confused mass, it will be extremely convenient to take up 
each of them by itself. 


The Ontological principle, in early Buddhism, is represented by the 
The Ontological prin- three great madras or seals which I have explained at 
cipis. considerable length in my earlier lectures. I bave 
also pointed out there that the Universe is divisible into noumena and 
phenomena, the latter being finite and the former infinite. The principle 
of Nirvåna being the only calm appertains, as I have already said, to 
noumena, while, if we subdivide phenomena into temporal and spacial, 
to the former of these sub-divisions will be applicable the law of universal 


impermanence and to the latter the principle of non-sgo. 


In early Buddhism the Phenomenological principle is represented by 

the doctrine of the Four Noble Truths and that of the 
The Phenomnologi- j 
eal principle in Bud. ‘Twelve-linked Chain of Causatios. Pele:e proceeding 
dhist philosophy. 

further, let us take a brief survey of Buddhist 
philosophy from the aspects, respectively, of Phenomenology and 
Ontology. Phenomenology is represented therein by the doctrines of 
Karma, Alaya, Bhittatathatd and Dharmadhåtu, four of the most abstruse 
terms in Buddhist philosophy, which may be here tentatively rendered by 
‘Action,’ Repository,’ ‘Suchuess,’ ‘Oneness’ of the totality of things or the 
great Soul. Ontology in Buddhist philosophy is represented by the 
realistic theory of the Sarvástitvavádins, the Satyasiddhi school which 
adheres to absolute Sønyatd and the Madhyamika school whose idea of 
Sduyatd is somewhat different. If we go beyond the limits of India, we 
shall have to include among the Ontological schools the Tien-Tai school of 
China and Japan. 

What I have just now stated is nothing new ; for nearly ten centuries 
ago, a learned scholar of the Ten-Dai school of Japan, named Genshin, wrote 
in his Chinese commentary on the Lotus of the Good Law :— The 
apparently complicated teachings of Buddha admit of numerous divisions 
and sub-divisions, which, however, fall into two main heads, when we have 
got at their essential outlines. These heads are (4). the ‘Ontological system 
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and (4) the Phenomenological system. The former explains the nature of 
noumenon without losing sight of phenomenon, while the latter explains 


phenomenon without losing sight of the noumenon.” 


But, while applying the term Phenomenology to Buddhist philosophy, 
we must not forget that between Buddhist pheno- 


The difference be- 


tween Bnddhist phe- menology and the phenomenology of European philo- 
nomenology and that 


s IGNI philoso-  sophy, there is a great difference in the method of 

treatment. European philosophy treats of the pheno- 
mena of the universe objectively, while Buddhism treats of all things 
subjectively. One of the distinctive features of Buddhism is that its 
phenomenology regards all that is in the universe as the subjective product 
of the living mind, since the starting point of Buddhism is the question 
“Whence came the various phenomena of human life ?” and not an 
investigation into the origin of the universe. In other words, it is the 
view of human life which forms the central problem in Buddhist pheno- 
menology, and, it is on the conclusions arrrived at after an enquiry into 
human life, that its view of the universe is based. The solution, aecor- 
dingly, of this great problem is attempted by Buddhism not objectively 
but subjectively. It follows, therefore, that the doctrine of the Four 
Noble Truths, the Twelve-linked Chain of Causation, Alaya and Bhå- 
tatathatá are, as their very names indicate, of the nature of subjective 
propositions. The Buddhists regard this as the inevitable outcome of the 
fundamental theory of autonomic morality as taught by the Blessed One. 
Buddhist phenomenology can, therefore, we may affirm, lav n Just claim 


to the title of Subjectivism. 


Compared with its wealth of phenomenology, the subjective aspect of 
Buddhism, large though it is, dwindles into in- 
Reality cannot be Å ee: å 
expla ned unless it is significance. In general. philosophy, as you all know, 
objective’ s al. ] £ > : ° xcd m 
for facility of interpretation, reality is objeetivized 
or, to be more technical, noumena are phenomenized. And the reason 
of this is not far to seek; seeing that whatever is to be explained with 
human speech must be treated as an objective thing, whereas reality 


or noumenon, or, if von prefer Kant’s phrase, the “Thingw-in-itself” (‘Das 
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Ding an sich’), is, do what you will, unkrowable and indescribable after 
all, Not being an object of cognition, reality can never be reduced to 
logical explanation by our conventional knowledge. The noumenal world 
with its intangible panorama is visible only to the gaze of intuition or self- 
we ES oe — through a long process of mental 
nats ap is ihe cay and bedily training. The etymological ingenuity 
— ofthe noume- of Indian Buddhists discovered, curiously enough, 

a proof of this truth in the word Sfntam which cecurs 
in the third great seal of Buddhism, Niredram Santon (ze, Nirvüra 
is the only calm.) ‘Sdutam’? is the perfect participle passive of the 
Sanskrit verbal root ‘Sim’ which means, according to the grammarians, 
‘to desist” generally and in particular ‘to desist from speaking.’ Availing 
themselves of this latter meaning of the verbal root, Indian Buildlists 
made out that the words Nirednam  Séntam signif y not only that 
‘Nirrdna is the only calm” but that “Nirrdna (belonging as it does 
to the noumenal world) ts something which cannot be spoken of or 
described.” This sort of deep and double interpretation seems to have 
had a great fascination for religious minds of antiquity and reminds 
us of the famous anecdote about a mediæval Italian divine who, in 
his ignorance of the Greek language and out of hatred for the Greek 
church, refused to believe that the fish-symbol of the early Christians re- 
presented the words / (esus) CH (restos) TH (eow) I (ros) S (oter) [i.e. (in 
Greek) “Jesus Christ, Son of God Saviour”], but faithful to his devotion 
to the Vulgate and his love of the Latin tongue, discovered, to his own 
satisfaction at least, that the symbol represented the word ‘Piscis’ which 
means ‘fish’ in Latin and that it was merely a monogram in which the 
name of God the Son was lovingly put twice between those of God the 
Father and God the Holy Ghost, that is to say, that the letters 
P. C. were put for P(ater) C(reator) [/.e., God the Creator and Father] ; S. 
S. for S(anctus), S(piritus), [/.e., the Holy Ghost,] and that the / put twice 
between P and & and Cand Š respectively, was merely the name of God 
the Son Jesus (in Latin, lesus). So the Italiam priest saw in the fish- 
symbol all the three persons of the Christian Trinity; while his Greek- 
knowing predecessors saw only one, But etymology is not the forte of 
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Buddhist commentators. They ate perhaps better at practical illustrations. 
One of them, while treating of the indescribability of noumena, eloquently 
observes :— Take, for instance, a bird’s-eye view in early morning of the 
— Vulture Peak (224732) and all its surrounding scenery. 

You will exclaim ‘How beautiful! How sublime! 
But to estimate its real beauty and sublimity, you must yourself ascend 
the hill and gaze on what you have around you with your own eyes. 
And even then, though you may have fully felt its beauty and sublimity, 
you cannot convey an exact impression of it to any one who has not 
seen it, as you have yourself seen, so that he who wishes to enjoy the 
beauties of the scenery must ascend the hill and see for himself. Even 


so is the case with Nirvéna or the noumenal world.” 


The illustration cited above serves also to explain why Buddhist On- 
tology abounds more in negative explanations than in positive. The positive 
explanation of Nirvára or the noumenal world is, of course, left to our inner 
intuition or subjective realisation. I have already pointed out that, in Bud- 
dhist philosophy, Phenomenology stands to Ontology exactly in the same 
relation as warp does to woof in cloth-weaving. And it is also to be noted 
that when Buddhists speak of the former they never forget the latter and 
vice versa. Accordingly, he who wishes to understand the philosophy of 
the Sacred Cannon of the Buddhists, will do well to observe the following 

CER. NGE eT directions from the very outset of his study: (1) 
Her dos m re Find out the nature of the main subject-matter of 
Gangi, the work you wish to study, that is to say, whether 
it is Ontological or whether it is Phenomenological. (2) Never let the 
mere title of a work mislead you as regards its subject-matter, which 
you will discover only after carefully going through the work in question, 
at least, more than once. (3) Carefully bear in mind that in one and the 
same work very often Ontology and Pnenomenology are blended together, 


sometimes every skilfully, sometimes not. 


With these general hints, I pass on to the main subject of my present 


lecture which will treat of Karma-phenomenology. 











Av SYSTEMS OF BUDDHISTIC THOUGHT. 


KARMA-PHENOMENOLOGY. 


All is impermanent, so that there is no eternal entity passing over to 
Nirviina across the ocean of Samsdra, All is without an £go, so that 
sl cf AG there is no imperishable soul surviving the shocks of 
death and dissolution. Boundless is the ocean of 
Savasdra and countless are the waves that ruffle its expanse in the shape 
of individuals and phenomena. But the wave which precedes is neither 
quite the same as, nor entirely different from the wave which follows, for 
the two are inseparably linked together by the Universal Law of Cause 
and Effect—a law which constitutes the “Adamantine Chain of the 
Phenomenal World,” yielding, as it does, the only possible rafrona/e of its 
ever-changing features. This is why Buddha gave to the Doctrine of 


Universal Impermanence the foremost place in his teachings. 


Samhsdra, then, is existence subject to the control of cause and effect. 


nid ass ta bie Ger But what is it which sets revolving the “wheel of 


of our karma. , E 


becoming"—*/on trochon (£s geneseos”—as the Apostle 
James has it (Epistle III. 6. )— a characteristically Buddhist expression 
which is rendered in the Vulgate by “rela nativitatis; but misunderstood 
by the English translators of the Authorised Version who interpret it 
to mean “course of nature” Buddhism says that it is our Karma, 
the abiding result of our actions, which subjects us to a repetition of 
births and deaths. Thus, although from the theoretical standpoint 
Buddhism denies the existence of an imperishable individual soul, it 
accepts from the ethical standpoint the unbroken continuity of Karma 
or action. In other words, while rejecting from the philosophical point 
of view the doctrine of the souls immortality, Buddhism does not 
deny the continuity of personality. In this respect, among the great 
occidental thinkers, Immanuel Kant is the intellectual successor of Gautama 
Buddha, for, he too ina way denied the eternal existence of the personal 
soul in his Critique of Pure Reason, but accepted it in his Critique of 
Practical Reason. According to Buddhism, our present happiness or misery 


is not the award of a power existing outside ourselves, but is rather the 





- 
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fruit of what we ourselves have done in the past, either in this life or in an 
anterior birth. “Quisque suos patimnr manes" as the Great Latin poet 
Virgil, (dented Bå.ei.) tersely, and, perhaps not unconsciously, expresses 
the idea of Karma. Nothing, accordiag to Buddhism, is exempt from the 
operation of Karma, which, like Fate in Greek Mythology standing even 
above Jupiter, exercises a paramount sway over every thing human or 
divine. The Gods become Gods by the force of Karma; the Gods loose 
their godhead by the force of Karma. Whatever happens is the effect 
of an anterior cause, and what one reaps is nothing. but the harvest of what 
one has previously sown. This is the main principle of Buddhist Ethies 
iS ah aal which is rightly characterised as an autonomic system 
— of Buddhist of morality in which man has not to stand in any 
relation of dependence to any being save himself. 
Buddha himself seems to have taught no other sort of dependence, for 
one of his last injunctions to his disciples was : “Be ye your own light, your 
own refuge; have no other refuge." This belief in the ethical autonomy 
of man, rendering him absolutely independent of the inscrutable will of any 
Being outside himself, cannot but shock Christian and Monotheistie 
prejudices; but the influence it has exercised over the minds of people in 
lands where Buddhism does or did flourish, has undeniably been potent for 
much good. It has strengthened the idea of moral responsibility in the 
mind of man by bringing home to him the truth that his happiness 
or misery, instead of being the award of an iron-willed or capricious 
Deity, or the decree of an inflexible Fate, or the out-come of Blind 
Chance, is entirely the result of whatever he has formerly done himself. 
It has eneouraged him to virtuous action, dissuaded him from vice, and 
helped him, more than any other system of Ethics, to realise that 
«Man is man and master of his fate” Buddha himself recognised the 
superiority of his autonomie system of ethies over those of his predecessors 
or rivals, who attributed the supreme power over man’s destinies to God 
Fate, or Chance. Thus, in a well known section of the Anguttara Nikáya, 
to which I have already referred in a previous lecture, he is represented as 
discoursing with his disciples in the following manner :— 
“There are, O Bhikshus, three views held by the Heretics, which, when 





52 SYSTEMS OF BUDDNISTIC THOUGHT. 


Exemplified by Bud- followed by the learned, are calculated to land them 
— ONE, into moral irresponsibility in spite of the perfection 
which they may have attained. What are those three views ? 


Some sramanas and Brahmins there are who maintain that, whatever à 
human being has in this life of pleasure or pain, or of neither, is entirely due to 
Predestination, others say that it is due to God's will, others again attribute 
it to blind Chance. Now, O Bhikshus, when I find sramanas and Brah- 
mins holding or preaching such views, I ask them whether they really be- 
heve in them. When they reply in the affirmative, I say to them, ‘So 
then, you must acknowledge that men become murderers, thieves, adulterers, 
liars, slanderers, calumniators, light of speech, jealous, malevolent, hereti- 
cal, on account of Predestination or God's will or Chance. Accordingly, all 
attempts at moral improvement or discrimination between right and wrong 
are of no avail; and such being the case, the moral regeneration of the 
fallen becomes an impossibility’. This sort of reasoning must needs silence 
those who held any of the three views mentionod akove. But the doctrine 
taught by me, O Bhikshus, is ineapable of refutation, flawless, and can 
successfully withstand the criticisms of sramavas and Brahmins. And what 
is it? It is what I have taught concerning the six (atus, the six dyatanas, 
the «ighteen mental impressions and the Four Noble Truths" So said 


Buddha to his disciples. 


The doctrine of Karma is only a phase of the second of these Four Noble 


Truths, of which I shall presently have occasion to 
A Japanese proverb 


and the doctrine of speak. In countries which are, or were once, 
— Buddhistie, this doctrine is so deeply ingrained into 
the human mind that every mishap is attributed to Karma. Thus where 
the English say “What cannot be cured must be endured”, we in Japan 
admonish saying “Resign thyself to it regarding it as the result of thy own 


Karma". (‘Zigo zitoku to akirame nasare’.) 


The Indian Vernaculars abound in proverbs of like import, and, if I 


mistake not, the word Karma has been corrupted in 

tri f ' ; š i 
— — the Indian many an Aryan dialect of this vast continent, into 
Ven the form Karam which is used in the sense of 
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Fate or Destiny. Thus, a melodious bard of mediaeval Bengal, lamenting 
the cruelty of fortune in one of his well known lyries Says :— aiat fa aie 
wea mla [ i.e., My dear, what alas! was written in my Karma (/.¢., fate )!] 

And even the savage in the wilds of the Central Provinces, when brought 
face to face with an inevitable calamity, consoles himself with the belief 
that “it was so written in his Karma.” 

Buddhism, in short, believes that our tomorrows are begotten of our 
todays, even as our todays are begotten of our 


The meaning of Fee 
Karma in Buddhist yesterdays, and that the continuity of the three 


philosophy. 4 

divisions of time, trc:, the present, the past and the 
future, is upheld by the chain of Karma eternally begetting and begotten. 
Etymologically, Karma means ‘action’ or ‘deed,’ but in Buddhist philosophy 
at least, the word covers two very distinct ideas, rrz:, that of the deed itself 
and that of the effects of the deed in so far as it modifies the fate of the 
doer, continuing even beyond his death and moulding his subsequent exis- 
tences. The operation of the Law of Karma will, perhaps, be more easily 
understood by the following illustration taken from biology. The embryos 
of man, of the anthropoid ape and of the bat are, during their earlier stages, 
absolutely indistinguishable from one another, so much so that even the pri- 
mitive brain with its five cerebral vesicles 15 the same in all. Therefore, 
since there is no difference whatever between the compositional structures of 
the three embryos, the embryo of a bat ought to develop into a man and 
vice versa under favourable conditions. But, as it is, this does not happen, 
and why? “Because of the difference of heredity,” says Science. The 
numberless influences which affeeted the different ancestors of the three 
embryos and the countless actions performed by them under those very in- 
fluences are, in some mysterious manner, stored up in the several embryos 
compelling them inevitably to bear their own respective fruits and none 
other. Thus the embryo of a bat cannot develop into a human being, be- 
cause a human being is the outeome of an entirely different set of conditions, 
or, as the Buddhist will put it, because a human being's Kerma is different. 
But by Karma the Buddhists do not mean heredity in the sense of what a 
living being inherits from its ancestors; they confine it to what a living 


being inherits from itself in an anterior birth, 
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So the Buddhist, while he does not believe that “the iniquity of the 
fathers will be visited upon the children unto the third and fourth genera- 
tions”, has to realise with respect to himself the inevitability of moral liabi- 
lity, or Karma, from which nothing can ever exempt him. In fact, if we 
look at it from its fields of operation, the doctrine of Karma admits of 


being treated of from three different points of view viz :— 


(i) From the point of view of the moral world. 
(ii) From the point of view of particulars or individuals. 


(iii) From the point of view of the physieal world. 


KARMA AS A PRINCIPLE IN THE MORAL WORLD. 


Viewed as a principle in the moral world, the doctrine of Aarma becomes 


Fa sesam c th the law of the immortality of deeds. Å deed done is 


immortality of deeds. as imperishable in the Moral World as itis in the 


physical; and its fruits are bound to be reaped by the doer, when all the 
necessary conditions for it are ripe. . The only thing which follows a man 
after death, according to Buddhism, is his Karma, and accordingly it has 


been said in the Samyutta Nikfiya :— 


«Nor grain, nor wealth, nor gold, nor silver, nor wife, nor child, nor 
slave, nor servant, nor dependent, can accompany a dying man, but must 
remain behind him; while, whatever a man doth throngh his body, speech, 
or thought, are to be called his own by him for they follow him when he 
departeth this life like a shadow that leaveth not. Therefore all men should 
do noble deeds considering them to be a stored treasure for future weal, and 
a crop of merit sown in this life will yield, in a future birth, a. rich harvest 


of bliss.” 


Buddhist Ethics, therefore, is absolutely autonomic from the beginning 
i G | * ++ * rded 

naddus muda de ` the end. Man's moral responsibility M rege 
absolutely autonomic. as something due to himself and must be discharged 
by himself. “That which cometh out of thee returneth unto thee" is 


` Nanjio's Cat. No. 544. (iii, 2. 10). 
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the categorical imperative in Buddhist Ethics. This unique élement of 
superiority in the moral system of Buddhism appears to have shaken the 
professed impartiality of many an otherwise fair-minded Christian eritie. 
One of these, and by far the most learned of them, who frankly admits 
to have started with what he calls “immoveable convictions about the main 
principles of truth and goodness,” says in the latest edition of his interesting 
work on Buddhism :— 
“The motive which Buddhist morality recognises, if it can be said to 
recognise any, is wholly selfish and individual. It is 
Bishop — Copleston's 
— on Buddhist not for the love of truth or goodness, nor for the 
benefit of others, it is solely for the individual’s own 
advantage that he is incited to cultivate virtue...... And the idea of 
duty is utterly absent. From first to last, the sacred books are terribly 
consistent in failing to recognise any sort of obligation...... Much as we read 
of effort, it is always effort for self, effort to attain independence and quiet - 
never work for the sake of work, or work for the sake of others, or work for 
the sake of duty. Such a system is unsocial. If it recognises the propriety 
of mutual kindness, it recognises —except in certain family relationships— 
no duty of mutual service or action...... In the contemplation of an 
endless series of lives, the paramount importance of this present life is over- 
looked. ..... To make the most of one’s opportunity while one lives; to have 
done something before one dies, whether for oneself or for others ;—no such 
ambition is set before the Buddhist. He has no aim in a life except to 
escape from it...... On the whole, the Buddhist view of human hopes and 
possibilities is pale and cold. I will not contrast it with Christian hope..... 
for with all its proud claims and assertions of attainment, Buddhism does, 
in effect, deny the high capacities of man...... The Buddhist theory makes 
the fatal mistake of supposing that it is grand to have nothing and no one 
to look up to......Buddhism degrades man by denying that there is any 
being above him." "! . | 


Here we have a long list of arraignments against Buddhism and before 
we proceed further, it will be worth while examining them in detail. 





' See Biahop Coplesten's “Buddhism,” PP, 150 —152. 
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Is Buddhist morality, then, selfish and individual? We emphatically an- 
sewer, “No.” It is far less so than Christianity ` 
Buddhist morality far : o is | — Å e 
less egoistic than founder of which is represented by one of his disciples 


Christianity. | | 
(Matthew XVI. 26) as saying : 


«Por what is å man profited, if he shall gain the whole world, and lose 


his own soul? Or what shall a man give in exchange for his own soul” 


Such an apprehension for the salvation of one’s own soul is condemned 
by Buddhism in the strongest terms as the “baleful heresy of individuality” 
(anarthamayd dtmadrsti). ‘The duty of self-preservation is enjoined in 
Buddhism because it is the only means whereby one can save others. In 
the Bodhisattva-pratimoksha, a Maháyvána treatise on the Duties of the 
Aspirant to Buddhahood, it is distinctly laid down that self-preservation 
through the avoidance of evil must be effected, even at the cost of one’s own 


life, for the sake of the preservation of other living beings :— 


aana faq, ua sun fucum 
=== MATAN srfaewernfu ard aa a ATANG u 


As regards self-abnegation, Buddhism enjoins the duty of abandoning, 
for the good of others, not only material things, but also one's present, past 
and future merits, tuåalamidldni or “roots of goodness” as they are techni- 


eally called. This injunction 15 contained in the memorable lines :— 


Tae ATA Waa: TATA A | 
san, TAHANAN ufsqwe 
Nor is it correct to affirm that, in Buddhism, it is not for the benefit 
of others but solely for the individual’s own advantage that he is incited to 
cultivate virtue. The motive recognised for meritorious action is not 
the good of self but the good of others, as can be gathered from the following, 
among other passages of the Sacred Canon :— 


“Tt is not for the sake of self, nor of heaven, nor for supremacy among 
the Gods, or enjoyment or prosperity of beauty, or noble birth or fame, nor 
for fear of hell or birth among the brute creation that virtue is to be practised, 


but it is for the purpose of the acquirement of the means leading to 





m 
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Buddhahood, to Nirvina, whereby all sentient beings may be made happy 


and may be benefitted.” 


areal, Ma tafa a TEN, s ARAFAT: à; 
a ferrata, a febre ferta: | 


Thus, in the Parable of the Rich Man and Lazarus (Luke XVI.), when 
the rich sinner in Hell cries to Father Abraham to have merey on him and 
to send Lazarus, that he may dip the tip of his finger in water and cool the 
sufferer’s tongue, and Abraham refuses to grant the prayer, the Jewish 
Patriarch behaves in å manner unworthy even of an ordinary human being 
if his action is to be judged according to the canons of Buddhist ethics 
which distinctly says “Take others’ sufferings on thy own self, as if they 
were thine own.” 

TET AF Uta AKA TG I A fua | 
aera: al favor ad TEMA RATH a 

Nor is the idea of duty and obligation, in the very highst sense, absent 

from Buddhist ethies. In the 10th Chapter of the 


The recognition of à Š AS 
duty and obligation Bodhisattea-hridaya-bh tim ,* a lost Sanskrit Mahåyåna 


in Buddhism. 4 h - " 1 
work which survives in Kumárajiva's Chinese version, 


the following injunctions to duty are contained :— 


«All living beings pass through the six paths of existence (r. ¢., birth in 
hell, among brutes, among prelas, among asuras, among human beings, 
among gods), like untoa wheel revolving without beginning and without end. 
And they become by turns’ fathers and mothers, males and females, and 
through generations and generations one is in debt to others. Therefore, it 
is proper to regard all heings as our fathers and mothers, although the 
mystery of this truth can be realised only by one who has mastered the 
Good Law. All men are our fathers : all women are our mothers. Instead 


of discharging towards them the debt of love contracted by us in our 





!  Bodhicaryåvatåra," P. 331. 3 Nanjio's Cat. No, 1087. 
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previous births, is it right to harbour, with a heart averse, feclings of 
enmity towards them? Let our thoughts be riveted on love; let us strive 
our nos to do good to one another; stir not enmity up through quarrels 
and evil words”. If this is not a proof of the recognition of duty, what is? 


Again Buddhism does not deserve to be branded as “an unsocial system 
in which effort always means effort for self and never for others or for the 
sake of duty." 


The very obligation to accomplish the Ten Perfections (Paramila) ris i— 
psum (1) Me (Dana); (3) Purity of Conduct (Sita) ; 
tbe dem perfection un- (3) Patience (Ashdute); (4) Strenuousness (rya); 
(5) Meditation (Dåydua); (6) Intelligence (Prajm) ; 

(7) Employment of right means (Updya) ; (5) Resoluteness (Pranididua) ; 
(9) Strength (Bala); (10) Knowledge (/iidva); without which the attain- 
ment of salvation is considered impossible by Buddhism—is an instance 
of effort for the sake of duty, the motive of which is to practice virtue 
for the sake of virtue and not for the sake of saving one’s own soul or 
of keeping on good terms with a Supreme Being whose pleasure admits souls 


into Paradise, whose anger hurls them down to Hell, 


The essence of the Christian conception of duty is summed up by the 


Apostle Paul (Romans XIII, 8-10) in the following words :— 


“Owe no man anything but to love one another; for he that loveth 
another hath fulfilled the law. For this, Thou shalt 


The Christian con- 


ception of duty. not commit adultery. Thou shalt not kill, Thou shalt 


not bear false witness, Thou shalt not covet; and if there be any other ` 
commandment it is briefly comprehended in this saying, namely. Thou 
shalt love thy neighbour as thyself. Love worketh no ill to his neighbour ; 
therefore love is the fulfilling of the law”. The Apostle John (I. Epistle 
16) goes a step further when he says “Hereby perceive we the love (of 
Christ), because he laid down his life for us; and we ought to lay down 
our lives for the brethren”. 


But neither of these sentiments is the monopoly of Christianity, seeing 
that they formed part and parcel of Buddhism, centuries before the advent 
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of Jesus Christ. Thus, in the Avafamsata Sitra" the aspirant to Buddha- 
hood is taught to think in the following manner, after he has practised all 


the virtues of perfection and done other meritorious acts :— 


“All the good deeds practised by me are for the benefit of all sentient 

beings, for their ultimate purification from sin. By 
The sentiment of duty i | : 4 
not a monopoly of the merit of these good deeds may all sentient beings 
Christianity, à ; ; 

obtain release from the countless sufferings under- 
gone by them in their various abodes of existence............ All sentient 
beings are creating evil Karma in countless ways, by reason of which they 
undergo innumerable sufferings. For their sake, I will in the midst of the 
three evil existences (hrutes, pretas, asuras), suffering all their sufferings, 
deliver every one of them. Painful as these sufferings are, I will not retreat, 
nor be frightened, nor be negligent, nor forsake my fellow beings ; because it 
is the law that all sentient beings should be universally emancipated. Even 
as the all-illumining sun seeketh no reward, nor grudgeth to shed his light 
on the wicked, I too shall not abandon the salvation of all beings because 
of the unrighteous, and through the dedication of all the merits acquired by 
me, I would make every one of my fellow creatures happy and joyous”. 
Can Christianity boast of a nobler ideal of duty than this ? 

Nor is the propriefy of mutual kindness in a practical shape an exclusive 
heritage of Christianity. Christian ethics, as is well known, reaches its 
highest pinnacle in the famous utterance of Christ (Matthew 5. 44) “Love 

your enemies,"— a sentiment which Buddhism had 
The sentiment — of | od : / 4 ' 
love in the teaching of long before Christ's birth given expression to in texts 


Buddha. 
like the folloing :— 


* Na At verena verdni sammanti idha Fuddcanam 
Averena hi sammanti eso dhammo sanantana.” 
£e, “Not by hatred hatred ceasing on this earth men ever saw ; 
"Tis by love that hatred ceaseth : this is an eternal law.” 
But the motive recognised in the Christian Gospels for repaying evil with 
good appears rather selfish to the Buddhist mind. St. Paul says (Romans 
XII. 17-21), *Hecompense to no man evil for evil. Provide things honest 


"EA  ——— ——————— 





* Nunjio's Cat. No. 87. 
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in the sight of all men. If it be possible, as much as lieth in you, live 
peaceably with all men. Dearly beloved, avenge not yourselves but rather 
give place ünto wrath: for it is written, J eageanece is wine > I «ill repay, 
saith the Lord. Therefore if thine enemy hunger, Feed him; if he thirst, 
give him drink: /or in x0 doing thon shalt heap coals of fire on his head, Be 


not overcome of evil, but overcome evil with good.” 


Doing good to an enemy is then, according to St. Paul's precept, to be 
undertaken, not for its own sake, but because it might disarm an enemy's rage 


by bringing him to contrition, or because “Vengeance belongs to the Lord.” 


But the Buddhistie or rather the pre-Buddhistic Indian adage is actuated 


by a much nobler motive :— 


SUTA 4: att: Brae FW Al AT | 
TIRTA a: arg: a ary: Are i’ 
[te “What is the merit of him who does good to his benefactors ? The 
wise call him good who does good to his harm-doers". ] 
Surely here is no want of recognition of mutual service or action, 
Christianity, believing as it does that a human being has but one life 
on earth which will lead, after death, to an eternal existence in Heaven or 
Hell, according to the goodness or badness of his deeds, naturally encourages 
. 
man to make the most of his opportunities here. An appeal to the 
mereifulness of a just and almighty God is the hope of him who has failed 
to do something on earth for the salvation of his own soul. This form of 
faith may have its advantages, but it has also great disadvantages. Some 
it tends to make devout even to weakness, like the famous French lady 
who prayed to God, saying, “Forgive me my sins, O Lord, if it is Thy will, 
but, if it is not, let my sins not be forgiven.” Others, on the contrary, 
it makes somewhat bold and reckless, like the poet Henri Heine, who, being 
asked whether he believed in Divine Grace, said “Dieu me pardonnera car 
c'est son métier" (“God will forgive me, for that is. his profession”), "This 
is especially the case with Islam where one is often and often reminded that 
«He who does not sin, cannot hope for mercy ; 


Mercy was made for sinners; be not sad.” 


SENT T — — — 


| * Pancatantra,” story VILL (Verse 270.) 
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To the Buddhist mind such conceptions appear puerile and irrational. If 
the Supreme Being is a Being and the main cause of all that is, he, according 
to Buddhist ethics, ought to display towards man, his handiwork, Kahdnti- 
påramitd or, the perfection of forbearance,—2an expectation the logicalness of 


which is illustrated in that real or feigned epitaph of an old sinner :— 


“Here he I Martin Elæinbrod, 
Have merey on me, O Lord God, 
As I wonld do were I Lord God 


And thon wert Martin Eleinbrod.” 


But if the fear of Hell or the hope of Heaven be a powerful incentive 
Does Buddhism over. to good conduct in this life, the prospect of count- 
ns EP pere "his less births and deaths which can end onlv by the 
SO attainment of Nirvana, is far more so. With its 
staunch belief in the imperishableness of Karwa and the law of cause and 
effect, Buddhism regards every birth to be the moulder of the next, until, 
through the exhaustion of the individual's Karma, Nirvåna is reached. 
Accordingly, far from overlooking the paramount importance of this life, 
the Buddhist is enjoined to make the best use of it. Accordingly, 1t is laid 


down in the Sacred Cannon :— 


“Let noble deeds each man perform, 
A treasure-store for future weal, 
Since merit gained in present birth, 


Will yield a blessing in the next". ! 


Lastly, the Buddhist view of human possibilities, instead of losing by 


comparison with Christian hope, actually gams by 
The Buddhist view | A | 
of human hope and jt, although Christians wus think otherwise. It is 
possibilities. | 

Christianity which degrades man by ineuleating 
doctrines like that of Original Sin, whereas Buddhism ennobles him by 
making him absolutely responsible for all that he does or suffers. Buddhism 
considers it discordant with reason that “as by the offence of one, judgement 


came upon all men to condemnation, even so by the righteousness of one 





í! Warren's Buddhism in Translation," P. 214. 
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the free gift should come upon all men unto justification of life". It fails 
to realise how “hy one man’s disobedience many were made sinners”, and 
how “by the obedience of one many shall be made righteous.” Man, 
according to Christianity, is born imperfect and is expected to return his 
soul perfect to his Creator on pain of eternal damnation. The first 
temptation into which man fell did not attract the protecting attention of 
the Almighty Being whose creature he was, and for this fall, of which his 
omniscient maker must have surely had a foreknowledge, all the human 
race were punished for milleninms. A non-Christian feels tempted with 
the Persian astronomer-poet, or rather his Enelish paraphrast, to exclaim 
against this deplorable lack of fair play ina Being whom men have been 


taught to call “Their Heavenly Father” :— 


“What ! from his helpless Creature be repaid 
Pure gold for what he lent him dross-allay’d— 
Sue for a Debt he never did contract, 
And cannot answer !—Oh the sorry trade ! 
O Thou, who Man of baser Earth didst make, 
And ev^n with Paradise devise the Snake ; 

For all the Sin wherewith the Face of Man 


Is blaeken'd — Man's forgiveness give—and take." 


The last line, scholars need hardly be told, is inspired by a most fortu- 
nate misunderstanding of the tame original which merely means “O Lord, 
let me repent (770: “give me repentance’) and accept my excuse.” (Få rabi 


fr ward tawha deh ra “ner piztr.) 


Let us contrast Buddhist expectation with Christian hope. Hope, as 
understood in Christianity, has thus been described by St. Paul (Romans 


VII. 26) :— 


“For we are saved by hope: but hope that is seen is not hope, for what 
a man seeth, why doth he vet hope for? But if we hope for that we see 


not, then do we with patience wait for it." 
. 


The highest hope of a Christain has been formulated by St. John 
(1 Ep. 2-3) in the oft-quoted words ;— 
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“Beloved, now are we the sons of God; and it doth not vet appear what 
we shall be; but we know that when He shall appear, we shall be like 


Him ; for we shall see Him as He is.” 


This half-mystical passage contains the werms of what, later on, de- 
veloped into “Imitation of Christ.” Buddhism, fortunately, offers to man 
no suth faint foreshadowings of a remote hope. It is much more positive 
in its view of the high destiny of sentient creatures. The doctrine of the 
lathdgatagarbha, to which I have already alluded in an earlier lecture, 
teaches, in no hesitating fashion, that every sentient creature has in it the 
latent germs of Buddhahood, of which it bocomes conscious, as the veils of 
passion gradually disappear through adequate cultivation of the mind and 


the body. 


According to a Maháyána Såtra of the Decease (Parinirvd na SW I ra), 
Buddha said to his disciples shortly before his death : “Every living being 
possesses the essential germs of Buddhahood."! These germs have only to 


be developed by proper training for a sentient creature to become a Buddha. 


Christianity, so far as I am aware, makes no offer to man of a destiny 


higher than this. 


The highest ideal of Mahåyåna Buddhism is, not to escape from the ills 
of life, but universal love. Nirvåra in the sense of extinction, as I have 
already shown, is never regarded as man’s final aim. Even attempts for the 
salvation of one's own self, irrespective of that of others, are deprecated. 
As a proof of this, let me translate an extract from Årvadeva's Mahdpurusha- 
$dstra which illustrates the cardinal principle of Mahfivanistic perfection, 
viž., that thoughts for the good of others should always precede those for 
the good of self : 


( at aa aaa TITAH TA ATAUN era ) :— 


“Those who are afraid of sasira and seek their own nlvantage and 
Aryadeva's saying on happiness in salvation are inferior to those aspirants 
aa in tore: ‘to Buddhahood, who rejoice at their rebirth, for it 


gives them an opportunity to do good to others. Those who feel only for 
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themselves may enter Nirvåna, but the aspirant to Buddhahood who feels 
for the sufferings of his fellow-creatures as though they were his own, 
how can #e bear the thought of leaving his fellow-creatures behind, while 
he himself is making for salvation and reposing in the calm of Nirvåna? 
Nirviina, in truth, consists in rejoicing in ethers being made happy, — 
Sarhsfira means not feeling happy. Whosoever feels a universal love for his 
fellow-creatures will rejoice in conferring bliss on them and by so doing 


attain Nirvana.” ! 


A further charge laid at the door of Buddhism is the denial of God and 
of an individual soul. God, in the sense of an extramundane creator of the 
universe who caused the downfall of the human race in a fit of anger and 
subsequently, touched by remorse, sent down from heaven his only son 
through whose crucifixion mankind was saved, is a conception absolutely 


revolting to the Buddhist mind. 


On the other hand, Buddhism loves to acknowledges the presence in this 
world of a reality which transcends the bounds of phenomena, which is 
immanent everywhere, and in which we live and move and have our being. 
Of this 1 shall have occasion to speak at some length when I treat of the 
Dharmakdya or the Religious Object of Buddhism. The Buddhist denial 
of the immortality of an individual soul turns out, after all, to bea truth 
supported by the researches of modern science. Let me quote to you 
Ernst Haeckel’s summing up of this question in his “Last Words on 


Evolution”. 


“The very interesting and important phenomena of impregnation”" says 


The doctrine of the that eminent biologist, “have only been known to 


immortality of nn in- š : ; - 
dividual — wow, us in detail for thirty years. It has been conclusively 


ern science. — EE 
shown, after a number of delicate investigations, 


that the individual development of the embryo from the stem-cell 


or fertilised ovum is controlled by the same laws in all cases......... One 


- Nanjio's Cat. No. 1242. This &astra was translated by a Chinese Buddhist scholar 
Tåo-thai, of the Northern Lilin dynosty. He went to the west of the Himfilayn mountain 
and obtained the text of the Vibhásahá, and some Sütras nnd Sástrnm, Having returned 
enstward to China, he translated the vibhåshå with Buddhavarman. And afterwards he 
alone made the translation of the “Mabipurusha-Sistra.” 
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Important result of these modern discoveries was the prominence given to 
one fact that the personal soul has a beginning of existence and that we can 
determine the precise moment in which this takes place; it is when the 
parent cells, the ovum and the spermatozoon coalesce. Hence what we 
call the soul of the man or the animal has not pre-existed, but begins its 
career at the moment of impregnation; it is bound up with the chemical 
constitution of the plasm, which is the material vehicle of heredity in the 
nucleus of the maternal ovum and the paternal spermatozoon. One cannot 
see how a being thal thus has a begining of existence can afterwards prove to be 


tininorfal." 


Such is the real truth about the soul which Christianity is so anxiously 
PEN Tana aoa? sele. concerned about saving even at the cost of the whole 
ipe. * world. In Dánapála's Chinese version of Kådskyapa- 
partvarta there occurs a beautiful parable, of which I shall cite a 


metrical translation from the pen of one of my Indian friends — 


“There lived of old a simple man ; 
He was so frightened of the sky 
Hither and thither oft he ran, 
Lest o’er him it should drop from high. 
But heaven’s high dome, no limit has 
And none can hurt below, 
Through ignorance indeed it was 
The poor man trembled so. 
So is it, as you may discern, 
With teachers by weak judgment led, 
"The world is void’ when this they learn, 
Their hearts are full of dread. 
They wrongly think ‘If that be true 
Void too, it follows, is the soul, 
So whatsoever on earth we do, 
Still nothingness must be its goal?” 





' Nonjio'a Cat, No, 805. The metrical translation is made hv Prof. M. Ghosh. 
. 
Y 
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In short, the treatment meted out to Buddhist Ethies by Christian 
critics, in spite of prefatory professions of justice, generosity or candour, 
reminds us of the Fable of the Lion and the Painting. Buddhist critics - 
too have hardly been more generous towards Christianity, some of whom, 
like the Påli teacher of Professor T. W. Rhys Davids, identify it with the 
fetter (samyojana) of ritualism (sMlavrata-pardmarska) ; others again, 
borrowing the language of Påli Abhidhamma, label it /*somanassasadagafam 
ditthigatasampayuttam sasankhdrikam kåmåvacaram akusalam efttam (ie. 
“ Evil consciousness belonging to the realm of sensual pleasure, coupled 


with gladness, conjoined with heresy, and instigated.”) 


With the advance of culture and progress, let us hope, sectarian biases 
will disappear and it will come to be universally 
ini eta. admitted that there is but one true «religion, namely 
that of universal love which may assume a variety of 

forms according to circumstances. 


To quote a stanza from a popular Japanese Buddhist poem, 


“Many are the paths that rise 
To the hill-top, but when we 
Reach the hul-top, then our eves 


Universal moonlight see.” 


In religious matters, alas ! points of view have always been a fertile 
source of discord. What appears good to the followers of one religion, 


often disgusts the adherents of another. 


And Christian criticisms of Buddhism are mostly, in spirit at least, if 
not in actual phraseology, but an echo of what the 

Difficulty of ite renli- | ' ? ; á at AT | 
sation. Roman historian said in his criticism of the cult of 
the Chosen People of God: “They regard as unholy 
what we regard as holy, while they allow things to be done which 


are perfectly revolting to us.” 
Thus as Prof. Rhys Davids tells us, the belief in self or soul, which is 


the foundation-stone of Christianity, is regarded by Buddhists so distinctly 
as a heresy that two well known words in Buddhist terminology have been 
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coined on purpose to stigmatise it. The first of these is “ Satkdya-driskti ”, 
or the heresy of individuality, which constitutes one of the three primary 
delusions, or Samyojanas, which must be abandoned at the very first stage 
of the Buddhist path of freedom ; while the other term is dtmardda”, or 
the doetrine of soul or self, which is regarded as forming part of the chain 
of the causes which laid to the origin of evil, bringing about the 
great miseries of birth, decay, death, sorrow, lamentation, pain, grief and 


despair. 


On the other hand, the doctrine of Nirvana, as conceived by the 
Hinavanists appears revolting to Christian critics, one of the most learned 


of whom expresses his opinion about it in the following manner :— 


“A similar complaint may justly be made against that which 
Buddhism does propose as man’s final goal and aim extinction or Nirvana. 
No language could be too strong to express the indignation with which a 
true sense of human dignity rouses us to protest against this dreary 


calumny.” 


And calumny certainly it is; for a view of annihilation or extinction 
is not the right conception of Nirvana, 4 9 faenreen fexta as Buddha i= 
represented to say in the Lankávatara Siåtra. But a spirit of controversy 
does not lead to an unclouded view of truth, and I gladly turn away from 
the dreary task of odious comparisons to resume the main subject 
of my lecture. The lengthiness of my criticism has for its justification 
the existing misconceptions concerning the essential doctrines of Buddhism, 
which prejudices of birth and early training, and not unfrequently also a 
desire of proselvtism, have given rise to even in these so-called enlightened 


times. 


Ty return then to the doctrine of Karma, the eestatie utterance of 
Buddha when he reached enlightenment under the Bodhi tree near Gaya, 
and, we may say, the primal words of the Buddhist Holy Writ, is the 
well known Hymn of Victory, the poetical grandeur of which is surpassed 
only by its intense spiritual fervour. The PAN original of these lines ts 


too well known (Dham. 153, 154) to require a reference here. Sir Edwin 





SYSTEMS OF BUDDHISTIC THOUGHT. 


Arnold cites them in his “ Light of Asia.” But, a few years ago, å 
Sanskrit version of them was discovered in the sands of Turfan in Central 
. Asin, thanks to the industry of that imdefatieable 
The Sanskrit version A : f J] = — 
of Buddha's Hymn of explorer, Von Lecoq, whose noble and unselfish work 


Victory. 
has placed the Buddhist world under a deep debt 
of gratitude to him. These verses, written on birch barks in the Kashgar 
Brahmi character, were deciphered and published by the late lamented 
- Prof. Richard Pischel not long before his tragic death in the General 
‘Hospital, Madras, when he was on his way to Calcutta to deliver his 
lectures on the Prakrit Languages as Reader on that subject to 
this University. According to Prof. Pisehel’s decipherment, the 


Sanskrit version of Buddha’s Hymn of Victory reads as follows :— 
gaa madan Suaa Wen wa: 
«rwn waa: cb ear Ufa Fa: ya; | 
TERTIT evista a gate Ffrafa 
ud Q c — = fid E 
faena faa aa wen wna 


The variations from the Páli text are interesting. Tn the first line, the 
PAN has * Sandhdvissam  anibbisam;" which, by the way, means “ I 
incessantly ran through” (*'a»ióbisam? is an adverb and nota participle 
meaning “not finding", as may be seen from the line of Mahápajapati 
Gotami **Tathábhütam ajånanti samsari aham anibbisam " which last 
word, if it was a participle, should have been in the feminine form). The 
“tram? in the second line does not occur in the Påli, and in the last line 
the cessation is ascribed to the tent-builder himself (note the second person 
singular adhyagdk) and not to desires as the Påli original has it (“Zanhak- 


khayam idha ajjhagd^ .) 


Of these lines, a friend has favoured me with a metrical version which ` 
adheres much more closely to the text than the paraphrases of Sir Edwin 
Arnold, A. J. Edmunds, Prof. Rhys Davids, Prof. Lanman and even the 


rendering of Henry Clarke Warren :— 
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“Many a birth and transmigration wandering o'er in ceaseless round, 
Seeking for the house’s builder, painful births I ever found. 

O house-builder, thou art found ont, house thou shalt not build again, 
All thy rafters lo! are broken, and the roof-peak split amain, 


Reaching dissolution my heart doth here end of thirst attain.” 


The house is this human bedy, this house of clay, and its builder is desire, 
for it is desire, technically called “ trishn&" or thirst, which is the cause of 
birth according to Buddhism. Now what produces desire and how is desire, 
and consequenfly the liability to births and deaths, to be avoided ? The 

answer is, ' By the realisation of the Four Noble 
— op matang i vi Mg Truths (Catvåri firyfisatyini)”. These four noble 

truths, which are the outcome of Buddha"s great 
renunciation are respectively in the technical language of Bhddhist 
philosophy :— 


(i) Duhkha m—Suffering i.e., * That suffering is universal ”. 
(ii) Dukkha-samuldaya— Origin of suffering, ¢. e., "That this suffering 
has an origin.” 

Gu) Dukkha-nirodha—Cessation of suffering, te. “That this suffer- 
ing admits of cessation.” 

(iv) Duhkhanirodhagdmint-pratipad—* The path leading to the cessa- 
tion of suffering", Ze. “ That there is a path which leads to the cessation of 
suffering.” 

These Four Noble Truths are nothing else but the cardinal artieles of 

Indian medical science applied to spiritual healing, 
fout nobis) — a exactly as they are in the Yoga Philosophy. This fact 
is pointed out in Vyfisa's Commentary on the 15th 


Aphorism of the second book of Patanjali$ Yogasütra  (ufeereemeesm (ete.) 


where we read as follows — 

aat fafa aq Ain, (PR, Cun Hasuq vfa, 
vafacafa maaga eras dara, saag, Are, Arran 
vafa | 
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[** As the Medical Science has four departments, viz., Disease, Cause of Disease, 
Removal of Disease and Remedy, even so this branch of knowledge has 
four divisions, r/z., Samsåra, Cause of Samsüra, Emancipation and Means 

conducing to Emancipation.”) That the Buddhists 
saints Of themselves were not ignorant of this fact is clear from 

their calling Buddha the Great Healer. The 
examples quoted to illustrate this epithet are generally taken from 
the extant Mahyáná works such as Lalita Vistara (Ed. Mitra p. 445 
Vaidyardjak ete.) and Buddhacarita (XIII. 61.  Mahdbhiskak); but 
the P&éli Canon also contains similar passages. For mstanee in the 
Songs of the Elders, (Theragåthd) we find Buddha called the Healer 
of the Entire Universe” (Sabbalokatikicchako) by Adhimutto Thero 
and “The Great Healer” (Mahdhhisakko) by the retired actor Tålaputo. 
It is a significant fact also that Vágbhata, the famous Indian writer on 
Medical Science, salutes Buddha as the Primeval Doctor in the opening 


stanza of his AshtAngabridaya :— 


agaaa TANG AR I 


So much for the origin of the Four Noble Truths. According to Vasu- 


bandhu, they admit of a twofold division, whether we 


Twofold division ef 


the four noble truths, look upon them, on the one hand, from the point of 


view of cause and effect, or, on the other, we 
consider them with reference to their bearing upon Samsdra or Nirrdma. 
Thus the First and the Second Noble Truths, viz., the DPukkha-satya 
(the Truth concerning Suffering) and the Samudaya-satya (the Truth 
concerning the Origin of Suffering) represent respectively the effect and 
the cause of Samsira. The third and the fourth Truths efz., the 
Nirodha-satya (the Truth concerning the Cessation of Suffering) and the 
Mår ga-salya (the Truth concerning the Path leading to the Cessation of 
Suffering) represent respectively the effect and the cause of Nirvåna. The 
first two Truths are characterised as Sfårara or “T raught with defilement,” 
and the last two as Awhsrara or “free from defilement.” In short, the 


Fonr Noble Truths answer the following questions respectively — 


(1) What is the cause of transmigration 7 
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(2) What is the effect of transmigration ? 
(3) What is the cause of Nirvána 2 
(4) What is the effect of Nirvána 2 


The answers are respectively :— 


(1) Passions (A/e&as), (2) Suffering, (3) Cultivation of the Right 
Path, (+) Cessation of Passion. 


In this connection, it is important to note that Vasubandhu takes the 
word “Samudaya”’ in both of its senses, viz., (a) origin (7.e., of Suffering) 
and (b) collection (:.e., of the Klesas, Karma and various evils). Note 
that, in the enumeration of the Four Noble Truths, effects are put before 
the canses. This fact, as I have already pointed out, is due to the nature 
of the origin itself of the doctrine of the Four Noble Traths which, I need 
hardly repeat, are merely the cardinal principles of Indian Medical Science 
applied to spiritual healing. Vasubandhu himself recognises this fact 
when he says in Chapter VII of his commentary on the Abhidharma-kosha- 
Sastra : “Having discovered the malady, seek for its cause; having 
resolved upon eure, seek for good medicine.” We shall see presently that 
the second Noble Truth, which is concerning the Origin of Suffering, 15 
identical with Avidya (Ignorance), Samskård (Conformation), Trishna 
(Desire), Undddna (Clinging), Båara (Existence),—terms which will be 


explained in their proper places. 


The Third Noble Truth, which is concerning the Cessation of Suffering, 
indicates the ideal state of freedom, perfection, independence and permanence, 
viz., the state of Nirrdna, when the adamantine fetters of Karma are struck 
off for ever by a sentient creature which then becomes like a lotus that can 
not be touched or tainted by the fonl water in the midst of which it grows. 
One who reaches this stage can no more be tormented by the evils of 
Birth, Death, Old-Age and Sickness. But how can this state of bliss he 
attained ? This enquiry brings us to the Fourth Noble Truth which ts 
concerning the Path that leads to the Cessation of Suffering or the Eight- 


fold Noble Path, of which I shall have oceasion to speak later on. 
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As regards the Buddhist theory of the omnipresence of Suffering in 
the phenomenal world, it must be borne in mind, that, 

Abeba airy devs according to Buddhism, suffering is not limited merely 
to the human world but spreads over all the six abodes 

of existence or “gati? as they are technically called, viz., hell — (w/raya), 
the goblin world (preti-foka), life among brute beasts (firyak-yoni), 
the human world (mannshya-loka), the world of demons  (eswra- 
loka) and the world of gods (deva-foka). These SIN existences are 
classified into three realms! (dådtu) viz, the Realm of Desire (Kåmadhådtu)* 
the Realm of Form (Røpadhåtu),* and the Realm of Formlessness ( Aripa- 
dhdin).* The Realm of Desire (Kdmadhdtu) embraces the first five gafix 
and six out of the 28 subdivisions of the deva-loka or the world of gods. 
The Realm of Form (Ripadådtu) consists of 18 out of the 25 subdivisions 
which make up the world of gods ; the Realm of Formlessness (Ardpadhétu) 
consists of the four remaining subdivisions of the world of gods. Before 
proceeding to a detailed examination of the three realms, I must give vou 


a brief account of the Buddhist conception of Sumeru.? 


Sumeru, the “mountain of wonderful height” or “excellent brilliance” 


is said to rise out of the ocean to a height of $4 
The Buddhist concep- 


ton of Sumaru, thousand yojanas, while its total attitude is 


computed to be 168,000 yojanas. This mountain is 
supposed to be made up of gold, silver, malachite and crystal and to be 
surrounded by seven concentric circles of rocks which are known as the 
«Seven Golden Mountains.” These seven circles of rocks are separated 
from one another by seven “Fragrant Seas,” and the seventh mountain is 
surrounded by a great Salt Ocean. Outside this ocean, is a circling 
mountain named “Cakra2’® All these together are known as the Nine 
Mountains and the Eight Seas. On the four sides of Mt. Sumeru and the 
Seven Golden Mountains, Buddhist cosmology places four continents Pis., 


Pårravideha* to the East, Jambidvipa* tothe South, Avaragodaniy :" to the 


ini El 





! Jap: San-gai, * Jap: Yok-kai. o5 Jap: Shiki-kori, 
* Jap: Mu-shiki-kai, ^ Jnp : Shu-mi-*en. a Jap: Teechi-sen. 
* dap: Hobbodsi-shiå, * Jap: Fenbudai-ahif. * Jap: Guyani-shid. 
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West and (//arakure' to the North. All human beings have their habita- 
tion in one or other of these four continents. Higher than the world of 
men, are located the six heavens of the Realm of Desire (Kdmadhdtu), the 
18 heavens of the Realm of Form (Røpadhådtw) and the 4 heavens of the 
Realm of Formlessness (Ardpadhkdte). But the lengthy names and the 
tedious gradations of these gods need not detain us here. The most 
enlightened Buddhists have never accepted them as objective existences 
apart from mankind. They have regarded them merely as the indications 
of the various stages of mental and moral development acquired by human 
beings through the practice of JAydna or ecstatic meditation. Accordingly, 
it has been said in that encyclopedia of Hínayána philosophy, the Abhi- 
dharma-mahávibháshá-Sastra : “The word ‘Mera’ means ‘shining,’ that is, 
resplendent with the light of knowledge, for the light of the knowledge 
possessed by the gods is more brilliant than that possessed by human beings. 
In fact every religious system in India in the days of Buddha laid particular 
stress upon meditation and pointed out to its adherents as their final goal 
the attainment of a life in a celestial region. But the gods did not enjoy 
the same order of precedence in eyery system. Thus the Great Brahma, 
though accepted as the highest being and styled as “Great Father of AN" 
in Hinduism, has been degraded by Buddhism to the lowest region in the 
Realm of Form. Again, the “Abode of Neither-Consciousness-nor- 
Unconsciousness (Natrasanjfid-ndxanjiidyatana)* and the “Abode of No- 
what-ness" (dfineundyatava)® which are considered to be the ideal state 
in the Samkhya system, are considered to be merely the loftiest region of 
the Realm of Formlessness where the gods are still exposed to some sort 
of suffering. The highest aim of Buddhism is to be delivered from Birth 
and Death, and this goal man cannot attain as long as he continues to 
wander in any of these three Realms (dhátus) or in any of the six gals. 

This is what is stated in the Lotus of the Good Law in a passage to which 

I have already referred, where Buddha is represented as saving to Sáriputra : 

eT, © Såriputra, am the Great Seer, the protector and father of all bemis ; 

and creatures, who childlike are captivated by the pleasures of the throe 

realms, are my sons, ‘These three Realms of Desire, Form and Formlessness 





^ Jap: Utten-ofsu-shin, * Jap: His-hi-hí-s.jio-ten, * Jap: Musho-u-fen 
10 
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y are as dreadful as a house set on fire, overwhelmed with manifold evils, 
^. inflamed on every side by hundred different sorts of Birth, Old Age and 
Disease." The three worlds, accordingly, are full of suffering which 

Buddhism divides into four heads, riz., (a) the suffering of birth, (b) the 


suffering of old age, (e) the suffering of sickness, and (d) the suffering 
of death. 


So much for the operation of the Law of Karma in the moral world. I 


proceed now to consider the operation of Karwa in the world of particulars. 


KARMA AS THE ACTIVE PRINCIPLE IN THE WORLD OF 
PARTICULARS. 


I have already stated, a little while ago, that in his Hymn of Victory 


Buddha recognized desire or frisna to be the builder 
The original source 


the Berean hu. of this human body. Tracing, then, desire back to its 
man bod v, 


original source, he discovered what eame to be subse- 
quently known as the Twelve-linked Chain of Causation in Buddhist 
philosophy. The links of this mighty chain, of which I shall have to give 


a detailed account presently, are as follows :— 


(1) From ignorance’ proceed the ‘conformations.’ 
(2) From ‘conformations,’? consciousness. 

(3) From consciousness, * name-and-form. 

(4) From name-and-form, * the six organs of sense. 
(5) From the six organs of sense,* contact, 

(6) From contact,® sensation, 

(7) From sensation,* desire. 





ee — — EE EN OM IP — — 
1 Jap: Mu-myö. * Jap : Gyuö. * Jap : Shiki. * Jap : Myd-shiki 
° * Jap. : Rok-nyll, * Jup: Sokn. 


Ka, 


? Jap: Ju. 
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(8) From desire,! grasping. 

(9) From zrasping,* existence. 
(10) From existence,? birth. 
(11) From birth,’ old age. 


(12) From old age proceed death,” lamentation, grief and despair. 


These are also known as the Twelve Nidduas. In Buddhist Philosophy, 
AS YU am conformations or svmskåras (carefully — 
this term from the samsåédrasktandåa) are synonymous 
with Karma, both words going back to the Sanskrit root £ which 
means ‘fo do" or ‘to effect.’ In its most abstract sense, the word karma, 
as used by Buddhists, has the same meaning as avidya or ignorance, 
while, in its conerete sense, ar»" means the principle of activity im 
the world of particulars or the “World of Name-and-Form" as it is 
technically called in Buddhist philosophy. In other words, it is 
the law of karma which alone yields a satisfactory explanation of the 
phenomenon of Samsdra. Since Ignorance is the prime cause of all our 
sufferings, to be free from it, or, in other words, to attain enlightenment, 
ought to be the highest goal of man. Now what is the nature of Ignorance ? 
Tho nature of igno- It is the mistaking of the true for the false and of 
Anian the false for the true, —a delusion which can be dis- 
pelled only by enlightenment, which may, in its turn, be described as 
the taking of the true for the truc, and of the false for the false. 
The vulgar mind labours from this sort of ‘seiparydsa’, or contranety, 
as it is technically called, because it loves to confound permanence 
with impermanence, freedom with subjection, purity with impuritv, 
and pleasure with pain. This species of delusion, as Buddha realised only 
too well, is productive of infinite pain and suffering; and in tracing it back to 
its fountainhead, he discovered that all our existing sufferings are but the fruit 
of our actions or karma in the past, while arma itself, the prime cause of 
all our sufferings, is a direct outcome of aridya or ignorance. ‘Avidya,’ 


therefore, must be completely eradicated, before we can hope to destory evil 





3 Jup. : A, 1 Jap: Shu, ` Jap. U 
* Jap: Shé. * Jap: Rå and Shi. 
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karma and the misery consequent thereon. And as long as evil karma 
continnes, we must continue to suffer pain or misery which is its fruit. 
Thus, living beings are ever whirled round and round in the wheel of birth 
and death, which is a state of suffering begotten of their evil Lassa which 
again is begotten of aridya or ignorance, Now how shall we be able to 
The only answer to get permanently rid of this pain of repeated exis- 
en atm thet ay tence? And what is the path that will lead to deli- 
— TANG verance from  samsdra 7 Wow shall we extirpate 


the icas? What condition must we fulfil for the attainment of “roleta 





or emancipation ? To all such questions Buddhism gives but one answer 
“It is by the practice of a life of righteousness and by walking in the Path 
of Truth”. As soon as the darkness of ignorance and delusion is dispelled, 
the light of truth blazes forth in all its brightness, just as Buddha's routing 
the hosts of Mådra resulted in his attainment of perfect spiritual 
enlightenment. This attainment of enlightenment was, in its positive 
aspect, the attainment of Buddhahood; while, in its negative aspect, 
it was the extripation of the — £/e&rs and the dispersion. of the 
clouds of ignorance. When Buddha left home, family, and kingdom, 
he did so for the purpose of finding an answer to the questions which had 


The first and second been troubling him night and day ever since he had 


uestion of Prince Sid- . E ba - : 
TA reka SANUS arne become conscious of the miseries of existence. The first 


ife. ` — * h ' ` 
* question was: “What is it which brings about 


birth, old age, sickness, and death 2” and the second: “How can we 
effect our release from them?” Renunciation of the world, constant com- 
panionship and discussion with the reputed sages of his time, six years’ en- 
durance of the terrible hardships of an ascetic’s life—all these did not help 
him to find out the proper answer to the questions that has been troubling 
his mind, so that he had at last to turn his thoughts away from them, to 
look into himself and he then discovered the true solution of the problems. 
To the first question, viz., the cause of birth, old age, 
The answer found by 1 | 2 yd 
him to the above ques- sickness, and death, Buddha found an answer in the 
tion. : n 
ever-revolving cycle of klea, karma, duhkha 
which being about endless transmigration. The cause of it he 
explained sometimes in {he form of the Four Noble Truths and sometimes 
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in the form of the Twelve-linked Chain of Causation. How this discovery 
was effected is thus deseribed in a picturesque manner in a Sütra of the 
Sanskrit Canon known as the S#fra o» the Canse and Effect of the Present 


and the Past? :— 


“Tn the third night of his meditation, the would-be Buddha examined 
the natures of all living beings and asked himself ‘What is the cause of 
old age and death ? He then replied to himself. saying: ‘I know that old 
age and death are brought about by birth which is not produced by a wod 
or by itself or by chance, but 18 the effect of causes and conditions, that is 
to sav, it is the outcome of arma in the Realm of Desire, of Form, and of 
Formlessness. Again, whence arise the farmax of these three Realms? They 
arise from the Fourfold Attachments. Whenee arise those Attachments ? 
Forsooth from Desire. Whence arises Desire? From Sensotion. And 
whence arises Sensation? From Contact. Whence arises Contact? From 
the Six Organs of Sense. Whence arise the Six Organs of Sense? From 
Name and From. Whenee arise Name and Form? From Consciousness. 
Whence arises Consciousness ? From the samskåras or Conformations. 
When arise Conformations? From Ignorance.” So Buddha discovered that 
Ignorance is the ultimate cause of samsdra, and its extirpation is the 
foundation-stone of enlightenment. Let us now proceed to a detailed 


examination of the Twelve-linked Chain of Causation, or as they are called 


“THE TWELVE NIDANAS. ” 


(1) First comes Aridya or Ignorance, frequently rendered by ‘delusion’ 


or ‘nescience.” It is identical with the Z(/ešas or 
Ignorance or A cid ger. > i Å 
passions, and may be defined as a mental function 


which gives rise to all the rtas. 


k. 


(2) The next link is Samskira Etymologically it means “making up 
Conformation together” (Sam, ‘with’; “kri”, ‘to make’) and has 
— accordingly often been rendered in English by appa- 


rently unmeaning words, coined for the purpose, such as convections, and 
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conformations, In Buddhist philosophy, it is capable of meaning 
impressions, ideas, notions, conceptions, effect of work, merit of action, 
efe. efe, but, considered as a member of the Twelve-linked Chain 
of Causation, it must be explained as arms, good or bad, done in the 
past and produced by Avidya. Mrs. Rhys Davids translates it as 
“setions of the mind.” The first two links, it must be noted, are the 


cause of life in the present, induced by karma in the past. 


(3) The third link is /7jA4»e or Consciousness. It generally means 


iti ur _ knowledge or understanding, but in the case of the 
Consciousness or Vi- 


jian, Twelve Nidånas, it is to be interpreted as a primitive 


mental operation taking place at the very time when a living being enters 
the maternal womb. This state is induced by Samskdra and Avidya. At 


this stage the mind’s operation in a human being is stronger than that of 
the body. 
(1) Méwardpe is the fourth link. Literally translated it means Name- 


: and-Form. ‘Name’ implies what is mental, ‘Form’ 
Name nnd form or 


Nå marå pa. denotes what is material, so that, roughly speaking, 


the words may be translated, as Mrs. Rhys Davids has done, by "Mind 
and Body.’ More exactly speaking, Name denotes, in the case of the Twelve 
Nidånas, an inferior stage of mental operation which belongs to a being still 
in the maternal womb in an incomplete stage of corporeal formation. Buddhist 
philosophers consider Name-and-Form to mean a mental and bodily state of 
an embryo which has passed about four weeks in the maternal womb after its 
conception. The five stages through which a baby passes, according to 
Buddhism, in the maternal womb are called in Sanskrit ; (1) Zalala, (ii) 
arbuda (iii) pest (iv) ghana (v) praådkhd. A baby in the stage of 
Name-and-Form is said to have passed through the first four of the stages 
named above and also through a part of the fifth. 


(5) The fifth link is known as Shaddyatana or the Six Organs of Sense. 
The wix — At this stage, a baby in the maternal womb is — 
sense or Shaddyatena. ty have completed the stage of prasékhd, or, in other 
words, its eyes, its ears, its nose, its tongue, its body and its mind—the mind, 
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as in all Indian philosophy, being regarded by Buddhism to be one of the 


sense organs—are fully formed. 


(6) The sixth link ts Spersa or Contact. ‘This is the stage of å child 
Gantash crenata: in the second or the third year after its birth, during 
which its consciousness is very dim, and it does not 
notice the subjective world. Itis that stage which the English poet 


means when he says: 


“The child new-born to earth and sky, 
When first its tender palm is pressed 
Against the cirele of his breast 


Has never said that “This is I’’.”’ 


(7) The seventh link is Vedand or Sensation. Sensations are divisible 
into pleasant, unpleasant and indifferent. These sensa- 

span sin Venere: ona are possessed by children, says Buddhism, when 
they reach their fourth year. Till its tenth year, the child's mental and 
bodily functions gradually develop without its coming to feel desires of the 


flesh. 


(S) Vristne or Thirst is often translated by Desire or Craving. It 
represents, according to Buddhism, the stage of boyhood 

bah TEE or girlhood from the age of eleven to that of fifteen, 
when they begin to covet consciously, without striving to obtain them, things 


for the body, and to feel desires of the flesh without coveting their fulfilment. 


(9) The ninth link is Updddaa or attachment, often translated by 

$. 1 4 í ` c4 » à 4 " š 
Axachmenkoe Dog. COPR: It represents the stage of youth in man and 
dáua. woman when not only are various desires produced in 
their minds, but they seek also for their fulfilment inspite of dangers and 
diffienlties—a stage when longing for objects of the senses become ordinarily 


strong in the mind, 


Note that the seven links from Jijfidna to Updddua refer to the effects 
of present existence. 
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(10) The tenth link is Bådra which is translated by ‘existence’ or 
‘becoming’. It presents a stage which collects good or 

Existence or Bhdre, | : š ` | 
bad erma capable of inducing future existence. Tt is 
produced by attachment and corresponds to the Santo res whieh, as T have 


already stated, give rise to present existence. 


(11) Jti is the eleventh link. Tt is translated by ‘birth’, and refers to 
the very first stage of birth in a future existence which 

— JAN, is Induced by desire, attachment and existence (Trishna, 
Upiddna, Bhdra) in the present life. It corresponds to / fioe which 


represents a similar stage in the present life. 


(12) Sard-mwaranan (Old age and Death) constitute the last of the 
twelve links of causation. It represents the whole of 
Old age and denth or 

Jurümara nni. the future existence induced by Låt? as mentioned above. 
It holds in the future existence the same position as Name and Form, the 


Six Organs of Sense; Contact, and Sensation do in the present life. 


To sum up, out of the twelve linked Chain of Causation, Ignorance, 
and Samekfira represent the A/fesax and farina 

The twelve nidinas 
"nd tha three divisions which belong to an anterior existence and which bear 
— fruit in the present existence. Vidua, Nadmaripea, 
Shaddyatana, Sparka and Fedand are the effects, in the present existence, of 
Samskåiras in the anterior existence. Trishna, Updddva and Bhadra repre- 
sent Karma in the present existence capable of producing effects in the sub- 
sequent existence. Birth, Old age and Death are to be born in the subse- 
quent existence, as effects produced by causes, (7, e, klekan and karmas) in 


the present existence. 


This is known in Buddhist philosophy as the Zwgfold Cause aud Effect 
in the Three Divisions. of Time” (viz: the present, the past apd the future.) 
This subdivision is admitted by the Buddhists of the Greater as well as of 
the Lesser Vehicle. Thus in Mahfimati's commentary on Någfrjuna's 
‘Suhrillekha’ or ‘Friendly Epistle’—which exists only in Tibetan and 
‘Chinese versions,—we are told that “the whole series of the Twelve Nidánas 
is divided into three parts; Ignorance and Conformations refer to past birth ; 
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Consciousness upto Existence refer to present birth; Birth, Old age and 
Death refer to future birth”. Nagarjuna says in stanza 112 of the Friendly 
Epistle: “This chain of causes is made clear to us by the word of Buddha. 
Deep is its meaning. Whoever perfectly understands it, perfectly under- 
stands the teaching of Buddha”. Such is the importance of Twelve-linked 
Chain of Cause and Effect in the eyes of the Buddhists. The Pali com- 
pendium of philosophy called the Abhidhammattha- 


The classification of 


the twelve nidinas in Sangaha, makes the same classification in Ch. viii. 
the Pali Abhidhamma. 
Sec, 5—. 


“Tattha tayo addhå dvådasangåni...... veditabbint. Katham ? 


Avijjá, samkhårå atito addhå, jåti-jårå-maranam anigata addhåé, majjhe 
affha paccuppanno addhå titayo addhå.” 


[7. e. “In this law there are three periods...... to be taken into account. 
How so? ‘Ignorance’ and *Samskára' appertain to the Past; ‘Birth,’ ‘Old 
age’ and ‘Death, to the Future; and the eight intervening links to the 


present.” 


The following diagram will best serve to illustrate what has been stated 
above :— 


A. Cause aud Effect in the Past aud the Present, 


Avidya (Ignorance) " 
Samskå ra ritaria A — 


Viyfidna (Consciousness) 

——— (Name and Form) 

Shaddyatana (Sixfold Organ) k Present Effect. 
Spar&a (Contact) 

Vedand (Sensation) 


Cause and Effect in the Present and the Future. 


8. Tut ( Desire ) 
quida na (Clinging) | Present cause. 
10, Bhara (Existence) 
11. Jåti (Birth) / i 
12. Jardmaranam (Old age and Death) } Eutuxe Effect. 


Aa SE 


= 


This period-division of the “Twelve-linked Chain of Causation” is, so far 
as I know, not explicitly stated in any of the works contained in the Påli 
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Pitaka, although the Ceylonese commentator Buddhaghoshu develops it in 
the earlier part of his commentary on the “Great Suttanta on the Law of 
Causation.” I ought not to omit to mention here that another name of this 
chain is Pratitya-samutpåda(Påh Paticea-samuppåde) or 
Origination.” I proceed now to speak so of 


‘Dependent 


The Relation of the fonr noble truths to the twelve Nidd@uas. 


It is related in the Great Sutra of the Decease that when Buddha, 
accompanied by Ananda, was sojourning at a village called Kotieråima 


shortly before his death, he said to those of his followers who were there :— 


“Catunnam ariva-saccinam yathibhitam adassanit 
Samsitam digham addhánam tisu tis’ eva jåtisu. 
TAn'etàni di//ZAni, bhava-netti samühatá 


Ucchinnam mülam dukkhassa, n'atthi dáni punabbhavo.' 


fi. e. “Not to realise properly the Four Noble Truths brings about a 
long wandering in various births. When these Truths are realized that 


which brings about existence is removed, suffering is uprooted and there is 
no liability to future birth." | 


Such then being the effect of the realisation of the Four Noble 
Truths, it is evident that the Zwe/re Nidinas, detailing, as they 
do, suffering and the causes of suffering, fall within the area 
of the first and the second Noble Truths. Dividing the Twelve 
Nidánas into two groups, viz. of (a) Past Cause and Present Effect, and (b) 
Present Cause and Future Effect, we find that dei/ya and Samskåra (the 
former being identical with A/ese and the latter with Karma) represent the 
second Noble Truth, viz., the Samudayasatya or, the Noble Truth concenng 
the Cause of Suffering, in the present life. These two links constitute the 
two causes which exist in the Past and which give birth to five effects in 
the Present, each and all of which represent the First Noble Truth, viz., the 
Truth concerning Suffering, in the present life. The five effects are (1) 

Vijidna or Consciousness (2) ANaémarspa or Name and Form (3) the Skaddy- 
alana or the Six-fold Organs of Sense, (4) Sparse or Contact, and (5) 
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Vedand or Sensation. Each of these five is fraught with pain. The 
seven links from Aridya to Tedand, it is needless to repeat, represent the 
Two Causes in the Past and the Five Effects produced by them in the 
Present. The remaining five links (from Triskna downwards) represent 
the Three Causes in the Present and their Two Effects in the Future. The 
three causes are (1) 7ris£na (Desire) (2) Updddna (Attachment) and (3) 
Bhava (Existence). Trishna and Updddna are K/e&as, while Bhara 
is Karma and the three together represent the Samudayasatya, or the 
Noble Truth concerning the Cause of Suffering, in the future. These 
three causes existing in the present produce two effects in the future, both 
of which are fraught with suffering and repesent therefore the Dukkhasatyae, 
or the Noble Truth concerning Suffering, in the future life. These 
two effects constitute the last two links of the Chain of Causation, 
viz., Jati (Birth) and Jardmarana (Old Age and Death) which is really an 
abbreviation of the full name of the Twelfth Nidåna which in its uneurtailed 
form is Jardmarana-skoka-pariderana-dukkka-daurmanaspopdyåsåk or "Old 


age and death, sorrow, lamentaion, pain, grief, despair." I pass on now to 


KARMA AS AN ACTIVE PRINCIPLE IN THE 
PHYSICAL WORLD. 
The Doctrine of Karma which, in the domain of Ethics, teaches the 
immortality of deeds and the inevitability of moral responsibility in the case 
of an individual, family or nation, becomes, in the Physical World, the 


principle of conservation of energy and of evolution and heredity. 


When Baddhists speak of Karma they mean, itis true, not what an 


individula inherits from his ancestors but what he 
^ The law of karma and 


the principle of here- inherits from himself in some previous state of 

dity and evolution, š : I 
existence. Nevertheless, when we consider the doctrine 

of Karma from the point of view of Animan or Mohdtmau, of which I 


have already spoken in one of my earlier lectures, that law becomes 
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almost identical with the modern scientific principles of heridity and 
evolution. In other words, the combined doctrines of Karma and 
Mahdtman establish that an individual has been born here through 
innumerable generations in the past and that he shall be born through 
innumerable generationsin the future, so that he has had innumerable 
Ancestors and shall have innumerable desemdents. Such would be 
the idea which the Mahátman deetrine will produce, if considered from 
the temporal point of view. On the other hand, if considered from the 
spacial standpoint, the Mahátman doctrine will make an individual realise 
that, if he bears in mind the fact of his having parents, grandparents, chil- 
dren, brothers and sisters, uncles and aunts, and others that are near and 
dear to him, and if he should stretch all his ties of relationship and affec- 
tion to the farthest end, all men will turn ont to be his kinsmen, his bro- 
thers, nay, the very same as his own self. He will accordingly realise that 
the effects of his own actions in the uninterrupted chain of åarma are liable 
to determine not only his own future but also, to some extent, the future of 
others, even as a small stone thrown into the mighty ocean creates an al- 
most interminable series of ripples, whether perceptible or not, which do 
not cease till they have reached the furthest shore. Such is the Burdhist 


conception of the universal influence of Karma. 


Again, as I have already stated, Buddhist Phenomenology subjectivizes 
the objective. Whatever happens around us is re- 

Become p garded by Buddhism merely as the manifestation 
of our own thoughts. In fact, intricate machines, gigantic instuments, 
nightless cities, terible warships, cloud-like aeroplanes—are not all such 
things merely a display of the strength of the human wil? — And 
what is will after all, if it is not another name for «character, 
which again, according to Buddhism, is but an aggregation of Karmas? 
To the Buddhist mind it appears impossible to give an adequate explana- 
tion for the manifestation of such giant-willed personalities as Confucius, 
Socrates (“the Jesus Christ of Greece” as Shelley calls him), Christ, 
and Mahomet, unless the Law of Karma be accepted as an enternal 


and Universal Truth. Personalities like these are not the pro- 
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ducts of a single age or a single life, for we know well who and 
what their fathers were. We know too that these fathers never 
spoke a single word to their sons concerning the latters’ mission 
in life. Their biographies, at least, are silent on this point. Thoun- 
sands of kings like Suddhedana have reigned in this world. Millions of 
carpenters like Joseph, the husband of Mary, have been on this earth, 
millions are still living and millions certainly will come. If then the mani- 
festation of a Buddha or of a Jesus is merely a case of what is called “indivi- 
dualistic hereditary transmission” and not an example of the universal 
influeene of karma, how would it be possible to account satisfactorily for the 
vast gulf which separates the ruler of a petty clan like that of the Sákyas 
from his son Siddhårtha whom millions and millions of human beings still 
adore as the Benefactor and Teacher of Humanity? How would you also 
explain rationally the mervellous phenomenon of a peor carpenter in an 
obscure corner cf Palestine beecming the progenitor of a personaiity like 
Jesus of Nazareth whom nearly half the civilised world still worships as a 
god or reveres as a prohhet? Christians, of ccurse, and over-devout Bud- 
dhists will attribute such phencmena to supernatural causes. The man of 


rå : - | - À t Tg 
Zeitgeist and human "ence W ill probably reply that these mighty characte 


Karmn. were but the favoured products of the prevailing 


Zeitgeist of the India or the Judæa of the period in question. But what is 
Zeitgeist after all? Is it not the continuous stream of human karma flow- 
ing through countless ages, with fresh accretion of strength at every stage, 
till it eventually bursts upon human society in the form of a Confucius, a 
Buddha, a Socrates, a Jesus or a Mahomet,—seers whose names are ever 
enshrined in the memory of a grateful posterity which loves to celebrate 


them as martyrs or heroes? : 


"Who waged contention 'gainst their time's decay 


And of the past are all that cannot pass away." ' 


- And even when the faiths which they preached, lose their hold upon the 


descendants of those who first embraced them, these mighgy seers still 


^| Shellev: Adonnis St. 48. 


( 


CENTRAL L 


av or 
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continue to be remembered with a sort of affectionate regret, not unmingled 
with a faint echo of reverence, such as we find in Jayadeva’s melodious lines 
on Buddha, composed at an age when the Great Teacher was all but shorn 
of his glory in the land of his birth, having been degraded there to the posi- 


tion of a late incarnation of Vishun :— 


fafa aafia yfai weu*wes cfs «usum | 
ma patent IA Waele FT au 

[*Merciful-hearted ! when thou comest as Buddh— 

Albeit twas written m the Scriptures so— 

Thou bad’st our altars be no more imbrued 

With blood of victims; Keshav! bending low.” | 

To return then to Karma, this doctrine unquestionably furnishes to the 

Buddhist mind a key to every manifestation of phenomenal greatness in 
humanity. Accordingly, when one of the latest German biographers of 
Napoleon Bonaparte, in his apparent helplessness to account for the almost 
superhuman military greatness of his hero, finds himself constrained to sum 
up his estimate of the Emperor’s character in the memorable words of 
Hueffer: “We ean do nothing more than to express. our thankfulness to 
God for having gifted a member of our human race with traits of such 
incomparable superiority over his fellow-creatures, the Buddhist reader 
feels all the more convinced that it is the Doctrine of Karma alone which 
ean give a satisfactory explanation of all that appears mysterious or super- 
human in human destiny and human career. Has not the Blessed one 
himself said: “All beings have karma as their portion; they are heirs of 
their karma; their karma is their kinsman; their karma is their refuge ; 
their karma allots them to lowliness and greatness.?" 


The Doctrine of Karma brings us to 


THE CLASSIFICATION OF THE KLESAS. 
Kle£a, in its general sense, means fatigue or pain in Sanskrit, but in 
Buddhist philosophy it bears another sense, namely, 
"ho sen león | ; 3] z 
Buddhist phi phy. that of delusion. Buddhist philosophy recognises 


two sorts of kleSas, namely:— 
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(1) Intellectual klefas and (2) Emotional klesas. 


The former are due to errors of judgment or want of discrimination ; 
the latter are produced by the habits of our emotional nature and are more 
difficult to eradicate than the former. Thus, for example, it was an intellec- 
tual delusion on the part of our remote ancestors to take this round earth 
Exeusple KAN for a flat expanse. We, their wiser sons, have, 
kloéa. thanks to the progress of science, come to learn 
that the earth is round and not flat. But although we know intellectually 
that the idea of the flatness of the earth which our ancestors had was errone- 
ous, yet we, somehow or other, still feel that the earth is not round but flat. 
This sort of delusion, on our part, is an instance of what the Buddhists call 
an emotional delusion. The stock example of such a delusion is that of a 
man walking about at the dead of night in a lonely gravevard and feeling 
somewhat uneasy in mind in spite of his realising intellectually that ghosts 


do not exist and that therefore one ovght not to be frightened of them. 


Intellectual delusions are easy to remove. They arise through ignorance 
of reason and disappear as soon as the reason is known. But it is by no 
means easy to remove emotional delusions, a typical example of which I 
remember to have heard of, during the late Russo-Japanese war, in the case 
of a Russian prisoner who frankly admitted his inability to act the nocturnal 
spy on the ground of that though he did not and could not really de/fere in 
ghosts, he was nevertheless frightened of them in dark nights and lonely 
places. The only remedy for such delusions, according to Buddhism, is an 
adequate training of the mind and the body. This is the reason why 
emotional delusions are called in Buddhism, ‘ Bhivanaheva-klefa’, 7. e. 
‘delusions eradicable through proper meditation or training’, whereas intellec- 
tual delusions are termed *Dar£anaheya-kle£a? ê. e. “delusions removable 
through realisation of the truth’ But although intellectual delusions are 
more easily eradienble than emotional delusions, vet they are more violent 
than the latter. The more violent delusions, namely those of the intellect, 
are known in Maháy£ána philosophy as “Speedy Messen- 


Speedy messenger 
ond Tardy messenger, gers,” while the emotional delusions are called “Tarly 
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Messengers." Each of these groups consists of five members. The “Speedy 
Messengers" or intellectual delusions are as follows :— 


1. 


2. 
3. 
4. 


5. 


Kaya-drishti s. e., belief that the five skfndhas constitute the Ego. 
Anugrala-drishti 7. e., leaning towards Eternalism or Nihilism. 
Mithyádrishti 7. e., erroneous views in general. 


Drishtiparamårsa /.¢., attachment to all the three delusion mentioned 


above. 


Silavrataparamársa f. e. attachment to extreme  mortilications or 


to superstitious rites. 


The five “Tardy Messengers" or emotional delusions, are as follows :— 


l. Lobha 
2, Dvesha 
3. Moha 
4. Mâna 


5. Vicikitså 


Greed. 
Malice. 
Folly. 
Conceit. 


Doubt, 


In this connection it must be noted that the Påli Abhidhamma (see 


Enumeration of kle- 


Section 1230 of the Dhammasangani) gives a different 


¿aw im the Pali Abhi- enumeration of the kleSas, or as they are called in Påh, 


dhama å: 


“kalesa, 


a term translated by PAli scholars as 


‘torments’ or ‘bases of corruption.’ 


The PAN enumeration is as follows :— 


Lobho 

Doso "e 
Moho 

Måna 

Ditthi gav 
Vickicchå ... 
Thinam 

LU ddhaccam 
Ahirikam ... 
Anottappam 


Greed or Lust. 

Hate. 

Dullness. 

Conceit. 

Error, or speculative opinion. 
Perplexity. 

Stolidity. ° 
Distraction, or excitement. 

Impudence, or unconscientiousness. 
Fearlersnees of consequence, or disregard 
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The Páh Abhidhamma knows no classification of the klesas, and the 
term itself in its Páli form Ki/esa is explained as that whereby the mind is 
difiled (4i/rssat/), scorched (‘upatappati’) or afflicted (‘bfidhiyati’) or that 
whereby creatures are brought to the state of defilement (‘malina-bhivam’) 
or debasement (‘nihina-bhfivam’). It is needless to state that the kleSas 
are not identical with the Samyojanas, or fetters, of which | shall presently 
have oecasion to speak. The five emotional and the five intellectual delusions 
constitute the fundamental or chief klefas. But there are many minor 
delusions of habit called in Buddhist philosophy, apat/esax or “flavours of 
habit perfumed by the kleSas.” 

The classification of the kleSas brings us to the three stages which lead 
to Buddhahood. They are as follows :— 

à) The stage of Srávaka! which is attained by one who has extirpated 
Sráraka. all the fundamental kleSas mentioned above. 

(ii) The stage of Pratyekabuddha* which is attained by one who has 
extirpated not only all the fundamental klesas. but 
also a part of wpat/esas or “the flavours of habit 


perfurmed by the klesas”. 


Pratyeka-buddha š 


(iii) The stage of Bodhisattva or “would be Buddha” which is attained 
by one who has eradicated all the principal klesas as 
Podhisattva, : 
well as all the “flavours of habit perfumed by the 
klešas” Mahåvånism considers the stage of a Bodhisattva in this connec- 


tion to be identical with what is known as Arhatship in Hinavåna. 


An Arhat dogmatically is one who is walking in the fourth or highest 
stage of the path which leads to Nirvana. This path 

The path to Nirviins, | Ap 2 . : 
and its four divisions, jg divided into four stages, each of hich again is sub- 
divided into a higher and a lower degree, viz., the Marga, or path, and its 
Phala, or result. The first stage is that of the Neophyte or ‘SrotApanna™ 
| who has entered into the stream (‘srota’) of saintship. 
—— — He has got rid of intellectual delusions and the first three 


bounds of human passion (‘samyojana’) namely s2/£d yadrésAté or the heresy 





Eee 
» Jap: Sh4mon. > Jap: Yen-gaku. 3 Jap Shweloonw or Foru. 
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” of individuality, vieikitsd or scepticism and Si/avrafaparamdréa or obser- 
vance of ascetic or superstitious rites. The doors of the gates of punishment 
('apáya') are shut for him. Buddhism recognises several classes of srofá- 
paanas, the lowest of which is called Saptakridbhavaparama for one who will 
be re-born seven times at the most’ and the highest of which is styled 
Kulamukia, or one who will be reborn only twice or thrice. The second 

stage is that of the SakridagAmin! or one who will be 
reborn but once in the world of men. He is also called 
"Ekabijin." He has eradicated every intellectual kleáa and also a part of 


the emotional delusions in the Realm of Desire. He has not only freed him- 


(ii) Sakridagámin, 


self from the first three fetters mentioned above but has m addition eradicated 
Råga (passion), Dvesha (hate) and Moha (folly). The third stage is that of 
the Anfigimin® or one who will not be re-born in the world of living men or 
the Realm of Desire. Such a one is expected to have 
extirpated all klesas intellectual and emotional. He 


has freed himself from all the Samoyjanas. He may be born in the world 


(iii) Anügümin. 


of the gods once more, after which he will forthwith enter the 
stage of Arhat.” An Arhat is, it is needless to say, no longer subject to 

rebirth. He is the Arya, or the Noble one, par exce//ence, 
T AES s although all others who are progressing towards eman- 
cipation are entitled to that name. In later times the Mahfyanists came to 


apply the term Sråvaka to denote their opponents, the Hinayanists. 


Whoever wishes to attain to the highest stage of saintship which will 
Very hard to be bol render him immune from rebirth in any of the three 
as a human being. Realms, viz., the Realm of Desire, the Realm of Form 
and the Realm of Formlessness, must make the most of his present life on 
earth, for without being born, at least, as a human being there is no possibi- 
lity for him to enter into the path of salvation. And the chance of 
being reborn as a human being im a subsequent existence is indeed ex- 
tremely remote. Therefore a man must make the most of the ‘golden gift 
of life"; otherwise he is undone. Accordingly, it has been said by Santi- 
deva in one of the opening stanzas of the Bodhiearyávatára : 


LL — — 


' Jap: Shidegor or Ichiras, * Jap: Anagon or Fugen, * Jap: Arakin. 
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J e 
wrurdufez gem ufana qaqa | 
zfe ma fifama fea gata wana: GA: dg 
“Very hard indeed it is to obtain the blessing of the (right) moment 
(for birth as a human being) which, when obtained, is conducive to the 
attainment of the summum bonum. If, in this life, no thought is 


bestowed upon future welfare, whence again can such a combination (of 


favourable circumstances) arise 2” 


The importance of Asiana, or the right moment, is laid stress on times 


) without number in the Sacred Books of the Buddhists. 
Do not slip the right 


moment, The well known passage of the Dhammapada (v. 315) 


needs ofily a passing reference here. Readers of the Pali Canon will recollect 


a couplet in the Therigåthå, attributed to a nun called Tisså which runs as 
follows :— 


«Tisse yunjassu dhammehi khano tam mf upaccagå 


khanåtitå hi socanti nirayamhi samappitá." 


[*O Tissa! apply thyself to virtues and do thou not let shp the right 
moment, for those who let the right moment slip, are doomed to sorrow, 


being consigned to hell.”] 
Now what is this right moment? In the technical language of Buddhist 


a philosophy it is called “the Ninth moment” or the 


moment which excludes the eight evil moments detailed 
in the following rerzsus memoriadis — 


acatafaaat wd pr Supr: | 
ferrea wm amarerfaere: di 


or as the Pali religious compendium entitled *Saddhammopáyana" puts 


it:— 


Tho explanation 
right moment. 






“Tayo apåyå aruppasannam paccantiman pi ca 
pancindriyinam vekallam micchadi//hi ca dáruná 
Apåtubhåvo Buddhassa saddhammamatadåvino 
affAakkhanf asamay iti ete pakåsitå.” 


vr ` 4 
c” 





° 
: d 
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The focus classicus for this is the 29th section of the Sth Nipáta of the 
Anguttara Nikáva where Buddha points out to his disciples the eight 
moments or opportunities which are unfavourable for the practice of a 
pure life (‘akkhanf asamayå brahmaecariyavásáya'). These are respectively, 
(1) birth in hell; (2) birth among brute beasts; (3) birth among the prefas, 
(4) birth among the lonz-livel gods of the Realm of Formlessness from 
which they are bound to transmigrate elsewhere and where there is no chance 


for them to hear the Good Law :— 


*Aruppásanháloke pi sovanopiyavajjito Saddhammasavanåhino katham 
punnam karissati”; (5) birth in the country of remote barbarians where 
there is no one to speak of Buddha's laws; (6) adherence to wrong views 
and false beliefs (miecháditthika vipywitadassano) (7) birth with impaired 
mental faculties and, consequently, without the power of discriminating bet- 
ween right and wrong, (8) birth at a time when the Good Law does not 


preached anywhere. 


Such are the ‘eight akshanas’ or wrong moments. The ninth moment 
is the right moment when all the above mentioned possibilities are excluded, 
and one is born with unimpaired faculties as a human being, at a period 
and in a place, which affords every facility or hearing and acting according 


to the Good Law. 


The extreme difficulty of obtaining birth as a human being is illustrated 
Simile for the dim- by the well known Simile of the One-eyed Tortoise : 
oe Så Mahárnava - yuga-cehidra - kürma-grivárpanopamá ". 
. This simile which frequently occurs in Buddhist works of both the Vehicles, 
such as the Lotus of the Good Law (Ch. xxv), Någårjuna's Friendly 
Epistle (Stanza 59 of the Tibetan version), Bodhicaryávatára (iv 20), 
Therigåtha (Gathas of Sumedha, v 500) Atthasalini (P. T. S. p. 60, sec. 
191) and Saddhammopayana (vel 4 J. P. T. S. for 1887) was long mis- 
understood by European scholars, including Burnouf and Kern, the 
latter of whom regarded it as an allusion to the mythological 
tortoise which supports the earth in Hindi cosmogony. It was for 
the first time properly explained by my friend, the late Mr. Harinath De who, 
jn a valuable contribution to Prof. Rhys Davids’ Páli Text Society's Journal 





KAR MA-PHENOMENOLOGY. ' Oo: 


for 1906—1907, traced it back to the Bálopanditasuttam of the Majjhima 
Nikáya where Buddha uses the similitude :—** Imagine to yourself, O 
Bhikkhus, that a man should throw into the ocean a yoke with one hole in 
it; that this voke should be tossed by the east wind to the West, by the 
west wind to the East, by the north wind to the South and by the south 
wind to the North. Imagine also that there should be in the ocean a one- 
eyed tortoise which raises its head once only at the end of a century. Now 
what do you say, O Bhikkhus, would that one-eyed tortoise put its neck into 


the hole of the yoke or not 2” 


“If it should at all, O Lord", replied the Bhikkus, “it would do 
so by the rarest chance only and that at the end of a very long period of 


time.” 


* Far soonet indeed, O Bhikkhus," said Buddha, “ would that One-eyed 
tortoise put its neck into that only hole of the yoke than would an 
ignorant man who has once fallen into one of the evil gufé (i. e., birth 
among brute beasts, goblins or in hell) would be able to regain birth among 


human beings.” 


Such is the difficulty of attaining human birth. * Even those who die 
off from the world of gods", save Någårjuna, “if thev have not any 
residuum of good Karma left, they too must irrevocably be horn, according 


to their merit, among brute beasts, goblins or in a region of hell.” 


THerefore a man should make the most of his human existence, for, as 
Nágárjuna says “whoever born as a human being commits sin, is more 
foolish than one who useth for vomiting purposes vessels made of gold and 


set with gem.” 


What then, according to Buddbism, is the one thing needful for deliver- 
ance? It is character. And character, as Novalis puts it, is nothing but a 
A paramount import. perfectly educated will. Therefore, it is the para- 
ance for moksha or | - : " 
doliveronen. mount duty of man to control his will or, as it 
is called in Buddhist Sanskrit, his ciiam, a word translated ordi- 
narily by ‘mind’ or heart." The restlessness of mind is, in Buddhist 


works, compared to that of a wild monkey or of an excited elephant 
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which has to be tied up with the rope of mindfulness .(@fata,). Thus 
Nagarjuna says to King Sadváhana in his Friendly Epistle, “It is not 
necessary to tell you in many words that you need not fear, seeing that 
there is a useful counsel to this effect: ‘Subdue your mind for the Blesse 
One has declared that the mind is the root of all our conditions’.” 


HAYAKAT wai: 
as one of the fragments of the Sanskrit Dharmapada unearthed at Turfan 


has it. 


Must then a man embrace Buddhism in order to attain deliverance ? 
Buddhism replies : “No.” It is enough that a man should know what ts 
right and what is wrong, and when a man knows really and truly what is 
right and realises also the penalty to be paid for not doing it at the proper 
time, he assuredly will not swerve from the path of rectitude. Man, 
whatever his faith may be, will always reap the fruits of his Karma, or, 
as the great Athenian poet has said, “He who does must bear the conse- 


quences of his deed—this is an old-world law” (Aeschylus Choephori. 1. 310). 


The Good Law, says Buddha in the Anguttara Nikfya, knows no 
limitation of time or place, and holds good “whether Buddhas arise, or 
whether they do not arise.” And as true itis that every cause must be 
followed by its effect, so true it is that whatever good or evil a man does 


here follows him when he departs this life :— 


In this respect Buddhism is perhaps much more catholic than Christianity 
theoretical or practical. The prospect held out by Christianity to the virtuous 
heathen after death is certainly not very hopeful. I do not know what a 
Christian Missionary would reply to you, were you to ask him what 
destiny or abode awaited Vasishtha or Kanva or Yudhishthira or Bhishma 
or any such good and great men who flourished in India aces before the advent 
of Jesus Christ on this earth. But the case of such men and of many others 
who flourished in this country after the crucifixion of Christ but whose lot it 


was not to read or hear of him,—I mean men like Sankara, Rámanuja, 
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Chaitanya or Nånak—was first taken up by the great Italian poct, Dante 
Alighieri who in the nineteenth canto of the Paradiso describes how in the 
Heaven of Justice there arose in his mind a hope that he may find at last 
the solution of the problem which had so long tortured him, viz., the reason 
of the exclusion of the virtuous heathen from heaven, a decision so contrary 
in seeming to God’s justice, and how he then addressed the just kings 


who composed the Divine Eagle, in the following words :— 


“A man is born upon the bank of the Indus and there is none there to 
speak or read or write of Christ ; and all his desires and actions are good so 
far as human reason sees, He is sinless in life and in speech. He dies 
unbaptised and without faith. Where is the justice in his being damned ? 
Where is his fault if he does not belief 2” 


For this harmless and unimpertinent query Dante first receives an un- 


celestial objurgation but is subsequently told :— 


Po this realm of heaven never rose one who believed not in ‘Christ,’ 
neither before nor after he was crucified. But see many cry ‘Christ, 
Christ,’ who on the day of judgment shall be far less near to him than 


such as know not Christ." 


Buddhism does not limit its blessings to any particular division of time 
or place, for it believes im Buddhas that preceded Gautama Buddha, the 
son of King Suddhodana, as well as in Buddhas to come. seeing that 
every living being has in it the latent germs of Buddhahood. Buddhism 
deprecates all ambition for the attainment of an existence in heaven, for 
“as the pleasure to be enjoyed in heaven is great, the pain of dying there 
is proportionately greater,” and it regards as the highest among all blisses 
the bliss of the cessation of desire. Buddhism in its universal applicability 
is summed up in the well known verse of the Dhammapada :— 

“Sabbapf pass’ akaranam kusalass’ upasampadå 
saecitaparyodápanam etam Buddhána sfisanam.”’ 

“Not to commit sin, to practice virtue, to purify one’s heart—these 
three precepts represent the essence of the teachings of the Buddhas of all 


» 


ages. 
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He who carries out in his life these three precepts of purity will attain 
to that stage of supreme perfection which Buddhism calls Tathigatahocd, 
Christianity “godliness” and which Aristotle, breaking through his habi- 
tual reserve, enthusiastically extols as the development of the principle of 


immortality within us (Eth. N. 10. 7*8 "epå"oson endechetat athanattzomeu"). 


eu faufaurfeaui zeta faatanfaai RIAAN i 
Tamanna Tama wed we raf i 
quilfeaanaanifat «xem KATAWAN: | 
zfauwwafamarexier wed wea orf | 


“What a marvel! This human frame, the very emblem of impurity, 
becomes, through the alchemy of Enlightenment, the priceless mage of 
Buddhahood. Firmly lay hold, therefore, of this sovereign elixir. O ye 
who wander about from birth to birth, like trafEckers from market to 
market, seize this priceless pearl of enlightenment, the excellence of which 


has been realised by Sages who alone are the leaders of this caravan of 


existence." 





CHAPTER III. 
THE SARVÅSTITVAVÅDINS.! 


Most of you will recollect the great excitement which was created in the 
year 1909, all over the journalistic world, by lengthy telegraphic messages 
detailing the importance of the archeological discoveries made by Dr. 
Spooner in the North Western Frontier of India. To the energetic 


An introduetiontothe excavator himself it must have been a source of no ordi- 


Sarvüstitiva vådin 
school. 


putting his hand on what appeared, beyond doubt, to be the contains of the 
great Stipa of Kanishka, which, acvording to Hiouen Tsang, was orginally 
150 feet in height and had a superstructure of gilt copper dises together 
with a large five-staged base. 


nary satisfaction to feel that he had at last succeeded in 


The great Chinese traveller relates in his accouut of the construction of 
the Ståpa that “it was built by Kanishka in fulfilment of Buddha’s prophecy 
to Ananda to the effect that 400 years after the Tathågata's Niaviina a 
sovereign named Kanishka would reign over all Jambudvipa and would 
raise a Ståpa in which would be collected many of Buddha’s flesh and bone- 
relies.” On the authority of Hiouen Tsang, to whose credit it must be said 
that he never wilfully makes an incorrect statement, the officers of the 
Archeological Department concluded that the relics enclosed in the precious 
casket discovered in Kanishka’s Stipa must be the “lone missing" bones 
of Buddha himself. This identification came at a most opportune moment, 
for the contents of the casket excavated in the Piprawa Tope with its 
ambiguous inscription, had already commenced to aronse suspicion in the 
learned world as to its claims to sanctity, although scholars were not wanting 
even in Europe who sincerely believed that the bones in question were in 

reality a portion of the body-relie of Gautama Buddha. 


To this category belonged the late Professor Pischel in whose vet unpub- 
lished lectures on the Prakrita —— if I remember — the 


— — ÉDl a — - —— — — — 
m — — — — — — — — — — — = EE — 


t Jap: Shoh6-jiten-u-ron, or Istai-u-bu-shiå, 


13 
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Piprawa Tope is actually called the Tomb of Buddha. But oriental 
scholars in general, and we Buddhists in particular, are deeply grateful 
to Dr. Fleet’s learning and ingenuity which has at last proved, beyond the 
shadow of a doubt, that the only possible meaning, which can be extracted 
from the correct order of the words of the inscription, is that the bones belong 
to the Sakyas, the clansmen of Gautama Buddha. With the progress of 
Arehæological discovery, Buddha's bones will probably become as numerous 
in the centuries to come as fragments of the True Cross on which Jesus Christ 
was crucified were in the middle ages, And even if the bones discovered in 
Kanishka's Stüpa turn out to be those of a less eminent personage than 
Buddha, the zeal and the industry of the learned explorers deserves no detrac- 
tion from the praises which have already been bestowed on it, for did not the 
great German explorer Dr. Schliemann himself arrive at a similar conclusion 
when, after one of his interesting excavations, he telegraphed to the King of 
Greece that he had at last lighted upon the corpse of the mighty Agame- 


mnon 7 


Hiouen Tsang, as Thomas Watters, his latest translator, points ont, 
records chiefly what he had learnt from hearsay or oral tradition prevalent 
Is  Hiouen Tsangs in the localities which he visited. Even the prediction 
wea absolutely — about thé building of Kanishka’s Tope to which he re- 
fers in his travels is said in the Sacred Canon to have been made by Buddha 
not to Ananda, as Hiouen Tsang seems to think, but to the Boddhisattva 
Vajrapåni in a hamlet named Kharjura where Buddha pointed to a small boy 
making a mud Tope at a little distance and told Vajrapáni that on the identi- 
cal spot, four centuries later a King named Kanishka would erect a ståpa 
which would be known to posterity as Kanishka’s Stipa. It is also worth 
noting as I once mentioned to that amiable scholar and arehæologist, the late 
Dr. Ernst Theodor Bloch, that in a Chinese work preserved in the Imperial 
Library at Tokyo, which treats of Buddhist places of pilgrimage in India and 
out of India and is the composition of a Chinese pilgrim who visited Kani- 
shka’s Ståpa in question at least two centuries earlier than Hiouen Tsang, 
there occurs absolutely no mention of Buddha’s relics having been deposited 
their either by Kanishka or by any of his successors. Dr. Theodor Bloch too 
had his doubts about the genuineness of these supposed relics of Buddha and 
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expressed a desire to me to have the extract 1 had referred to transeribed 
and translated; but alas! it was not given to me to satisfy the curiosity of 


that andent and unselfish scholar so early lost to us. 


Dr. Theodor Bloch agreed with me in thinking that the teachings of 
Buddha are infinitely more important to humanity than Buddha’s body- 
relics, so that the question of the genuinencss of the bones found in 
Kanishka’s Tope matters but little to us. On the other hand, the Kharo- 
shthi inscription which the casket bears is much more to our purpose. The 
exact words I do not recollect, but the inscription contains a respectful 
mention of the Teachers of the Sarvåstitvavådins (‘dedrydudm saredstitvard- 
dindm parigrake'). Now who were these teachers of the Sarvástitvavádins, 
and why should they of all persons have found preference in an inseription 
of this nature 2 These two questions will have to be answered, before we 
enter upon a detailed examination of the philosophical tenets of the Sar- 
våstitvavådins. 

As is well known to most of you, in Buddha’s life-time his disciples 
were saved from the curse of a schism, thanks to the magnetic personality 
The eee of their teacher. But tradition relates that when 116 
party and the progres years had elapsed after the death of the Great Teacher, 


sive section among 


Buddhiate. there arose amongst his followers a violent controversy 


regarding the theory and practice of the Vinaya, or rules for the order, which 
divided them, at last, into two bitterly antagonistic camps. The conservative 
party came to be designated as the Stiaviras or ‘the Elders’ while 
their opponents, who constituted the liberal or, more properly speaking, 
the progressive section, styled themselves Mahdsangkika or Members 
of the Great Congregation. The details of this memorable contro- 
versy have not come down to us in all their fullness, but this much 
we know for certain that one of the fandamental points of difference related 
to the question of the attainment of Buddhahood by a sentient creature. 
The Sthaviras maintained that Buddhahood was a quality that had to be 
acquired and accordingly laid great stress on the observance of the rules of 
the Vinaya and the practice of the injunctions to morality, which in their 
opinion was the sole means whereby Buddhahood could be attained. The 
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Mahftsanghikas, on the other hand, declared, on the strength of certain 
passages of the Sacred Canon, that Buddhahood was a quality inborn in 
every human being, and that by adequate development it was capable of 
raising its possessor to the rank of a Tathágatha. The views of the 
Sthaviras found adherents in Northern India, and their centre was Kashmire. 


This Sthaviraváda or the Orthodox View of the Elders is said to be the 
OM perdat TONER A lineal ancestor of Ceylonese Buddhism which loves to 
Ceylonese Buddhism. — style itself Theravåda (Sør. ‘Sthavira’ = Pali "Thera'). 
But the alleged ancestry is unfortunately based on such evidence as appears to 
my limited intellect to border well-nigh on fiction and mythology. 
The Mahåsanghikas—whose leaders curiously enough are identified with 
the Våtsiputriyas by the half-fabulous chronicles of Ceylon, although 
Vasumitra expressly includes the latter among the Sthaviravidins— 
flourished chiefly in Eastern and Western India. Its main centre : was 
the Kingdom of Magadha which welcomed with open arms these 
precursors of the Maháyána (for the Mahåsanghikas really were such), just as 
in the days of king Bimbisára it had hailed with enthusiasm the teachings 
of the royal ascetic of the Sakya race. By the commencement of the 


CIS Pea! ETR third century after Buddha’s death, the Mahdsanghikas 


Mnhåsanghika. were split up into nine different schools, viz. the 


(1) Målamahåsanghikas,' (2) Ekavyavahárikas,? (3) Lokottaravfidins,® 
(4) Kaurukullaká,* (5) Bahus’rutiya,® (6) Prajiiptivadins,® (7) CaityaSailas,? 
(8) AvaraSailas,* (9) UttaraSailas.” 


An account of the views held by these short-lived schools falls beyond 
the scope of my lectures, as my subject is ‘Systems of Buddhistic thought", 
but those of you who are curious to know their tenets will find sufficient 
materials to satisfy your curiosity, in the three Chinese versions of 
Vasumitra’s “Treatise on the Points of Contention between the Different 
Schools of Buddhism.” 


The Sthaviravfidins too had also by this time split up into two schools, 

1 Jap: Konpon-daishu-bu. * Jap: Tesetau-bu. 3 Jap: Setan-ahuzse-bu., 
` Jap: Kei-in-hu. ^ Jap: Tamon-bu. * Jap: Setau-ke-tu, 

t Jay! Sei-ta-noasbu, * Jap: Sei-con-jd-bu. * Jap: Hoku-san-ja-du, 
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‘Tie: -ushine of tha ~*~ (i) Haimarantd,» and (i) Saredstitrarddine ; 


Sthaviravads, : 
chant ha ay and in the course of the fourth century after Buddha's 
death, nine more schools sprang up out of the original Sthaviravådins. The 


names of these are : 


(1) Vatsiputriyas; 2° (2) Dharmottaras ; * (3) Bhadrayånikas ; * 
(4) Sammitiyas ;* (5) Shannagarikas ; (6) Mahisåsakas ;* (7) Dharma- 


guptakas ;* (8) Kåsyapiyas ;" (9) Sautrántikas. 


These eleven schools of the Sthaviraviida together with the nine schools, 
which sprang from the Mahfisanghika, make up the twenty schools of the 
Hinayána which are mentioded in Vasumitra’s treatise. How these sub- 

EES SAR Ry divisions arose from the two main divisions is not 
— soe — the exactly known to us. A few stray informations can 

be gathered from Vasumitra. For instance the Bahu- 
$rutiyas owed their estrangement from the original Mahåsanghika school 
to the fact, that unlike the latter, they denied the transcendental character 
of all the teachinzs of Buddha, excepting the doctrines of (a) universal 
impermanence, (b) universal suffering, (e) universal *&ünvatá' or void, 
(d) universal and/man or non-ego, and (e) *Nirvána being the only calm.’ 
Again, the MahAsanghika school discarded the Prajüaptivüdins who there- 
upon formed a separate school by themselves, because, while the former 
maintained that the actual state of dharma exists in the present only 
and not in the past and the future, the latter went a step further and 
boldly affirmed that even in the present the actual state of dharma 
has no real existence except in the case of the five s/an//as or ‘constituents 
of being.’ 


Likewise among the Sthaviravidins, the Sautrüntikas formed them- 
selves info an independent school, because of their adherence of the Sitra 
Pitaka, or the Section consisting of the discourses of Buddha, to the rejec- 
tion of the two other Pitakas viz., the Vinaya or the Rules for the Order, 
and the Abhidharma or Philosophy. Their opponents, the most influential 


^ Jap: Serenn-jå-bu. i 7 * Jup: Doku-shi-bu. | Jap: Hå-jié-bu, 
"* Jap: Ken-chü-bu. * Jap: Shå-ryd-bu, ^ Jap: Mitsurin-san-bu, 
° Jap: Kechebu, Le. 2 Jap: H-28.bw, * Jap: Cr Rb tere, 








102 SYSTEMS OF BUDDHISTIC THOUGHT. 


schools of the Sthaviraváda whom they designated under the common title 
of Vaibhishikas or *Adherents of the Vibhishi (or Commentary on the 
Abhidharma)' attached themselves exclusively to the Abhidharmapitaka 
and, generally speaking, refused to accept the authority of the Såtrapitaka 
and the Vinayapitaka. In later times, the so-called — Vaibháshikas 
eame to be identified with the Sarvåstitvavådins; and the two names 
became mutually interchangeable although, properly speaking, the 
Sarvistitvavidins originally formed a section of the Vaibhåshikas. A 
few of the schools of the Sthaviravida owed their origin to the peculia- 
“ities of the customs and habits of the places where they flourished, 
a fact which can be gathered from their very names such as Haima- 


canta, Caityasaila, Avarasaila and Uttsra&aila. 


In Minda and Jaina accounts of Buddhist philosophy, we find mention 
The Buddhist schools of only four schools, viz. (1) the Madhyamikas, or 
mentioned im Hindu Ç 7 
and Jainn works, nihilists, (2) the Yogåefiras, or subjective idealists, 
(3) the Sautrántikas, or representationists and (+) Vaibhåshikas, or presen- 
tationists. The chief tenets of each of these schools fare supposed to be 


summed up in the well-known stanza :— 
aa TAHAN afarer SANGATA 
were a fe arerqfame: Mariner: | 
imaa fer aranafe ut 
na aq AT: KANA: aai utt Wfaew ú 
These four probably represented the principal classes of Buddhists who 
flourished in India at å time when militant Vedantism was hurling its 
missiles against the moribund faith of Sugata. The works of the Buddhists 
so far as I am aware, know of no such fourfold classification, so that, if I 
depart from it, I shall at least have the satisfaction of erring in good 
company, if at all it be an error to analyse Buddhism from the Buddhist 
point of view. The explanations given of the origin of the names of the 
four classes of Buddhist philosophers in Hindi works, such as the Sarvarda- 
råanasangraka and the Brahmavidyabharana, are fanciful and incorrect, 
ignoring as they do the historical sequence of the development of thought. 
The passages cited by them in support of their view as to the four classes 
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of opinions being merely an expression of the points of view from which 
one and the same thing is considered, are in reality irrelevant, for when 
reffered back to their context the passages do not at all admit of the inter- 
pretation which is foreed upon them by Hindå critics of Buddhism. Take 
for insistance, the well known stanza of Någårjuna cited by Mádhavácárya : 
gra ARa Bara: 

faa ayn are sare: f n 

mmaa Aha saan: | 

faafe ramsan sperenszrerermr 1 


(“The teachings of the Bud thas take their character from the under- 








standings of beings (who hear them). Verily they owe their diversity in 
this world to the fact of (the Buddhas having employed) a diversity of 
methods (in their teachings). Sometimes they are deep, sometimes they 
are superficial, at other times they are both superficial and deep. Yes, their 
teachings are diverse, but the doctrine of Sünyatá, the characteristic of 


which is non-dualitv, is not diverse" 


I need hardly point out that the Prof. Gough mistranslates the last 
line as “diverse is the doctrine of a universa! void which is a negation of 
dnality.” ‘The Tibetan version of the lines (Tanjur, Reviud xxxiii 


fol. 15 b) proves Prof. Gough's error. 


Bat when we come to the real meaning of these lines we find that they 
refer not to the four different schools of Buddhism, as Mádhavácárya makes 
out, but to the two sorts of doctrines taught by Buddha viz, the conven- 
tional (sameriti) and the transcendental (paramdrtha) of whieh we have 
already spoken in an earlier lecture. The vers ¢/axsfews for this idea is the 
5th chapter of the Lotus of the Good Law where Buddha is represented as 


. WAT uv AV Sera anda: | 
wa wrurfa wererafaqfa fasfez i 
ratt aerate fat cafe afuera | 
Ta arf arte = st ureter nrfrara | 


— A= —— v — — — — N  — — 








| "Sarva-darfana-sangra ha," P. 19, 
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gita afa aam ere Ya fem: | 

mei HA: TEH WET AA å 1 

aarfaug wrurfe ae ares TAH | 

wanes safe efe TAA serm 1 

[*Lord of Righteousness am I, born in this world to eradicate existence, 

I preach the Law to living beings, having known what salvation is, Mighty 
men of firm understanding always observe my preachings. They even keep 
ita mystery and reveal it not to living beings. That knowledge is hard 
to understand, and the ignorant, should they come to hear it before being 
prepared for it, would foolishly arouse desires in themselves and deviating, 
from the right part would wander about (in samsára). I preach in 
accordance with the nature of the subject and the capacity of the hearer, 
and by diversity of meaning I cause right views to arise in the minds 


of different people.” | 


The allusion in such passages is obviously to the conventional and the 
transcendental doctrines taught by Buddha. The his- 


The historical order 
of the rise of these so- torical order of the rise of these four schools, as I have 


veral schools. 

said before, disproves Mádhavácárya's account of their 
origin. Thus the Vaibhishikas arose in the third century after Buddha's death; 
the Sautrántikas came in the fourth; the Madhyamika school, as Aryadeva 
states, came into existence five hundred years after the Nirvana of 
Buddha,’ and Asanga, the founder of the Yogfefiras or the Vijfifina- 
vådins is, at least, as late as the third century of the Christian era. 
Although Hind critics of Buddhism are, in a sense, right in including 
the Vaibháshikas and the  Sautrántikas in the category of the 
Sarvástitvavüdins on the ground that both schools believe in the 
reality of the eighteen dhåtus, yet it must be borne in mind that the 
Sautrintikas never ealled themselves Sarvåstitvåvadins because the author- 
itative works of the latter school were not the same as others. The 
difference between the philosophical tenets of the Vaibhåshikas and the 


Sautrántikas are numerous, but, as the limited time at my disposal prevents 
> EE SENG — — 
t See AryadevaS commentary on the opening stanza of the vMadbyamika-Såstra,” 
(Kumalaylva& Chinese version.) 
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me from entering into them, I shall content myself with the observation 
that while the Vaibháshikas acknowledged the direct perception of exterior 
objects, the Sautrántikas held that exterior objects merely exist as images 
and are indirectly apprehended. In the 18th section of the second book 
of his commentary on the Vedanta Sütras, Sánkarácárya, after rejecting 
the semi-destructive atomic theory of the Vaiseshikas inveigles against 


Buddhism in the following manner :— 


“We have said that the system of the Vaiseshikas cannot be accepted, 


Sankarad statement because it is irrational, contrary to the Vedas anid 


onthe Buddhist schools 


not approved by the learned. It is semi-nihilistie. 
We now proceed to show that the wholly nihilistic doctrine (viz., that 
of the Buddhists) is still more worthy of rejection seeing that nihilism 
is a very pernicious thing. This doctrine has a variety of forms owing 
either to diversity of views or to diversity of adherents. There are 
three schools of Buddhists, viz. (1) that of the Sarviistitvavidins, 
(2) that of Vijüánavádins, and (3) that of the Siånyatavådins. We 
proceed to refute first the Sarvåstitvavådins who maintain the reality 
of everything external as well as internal, that is to say, of the 
elements as well as of the elementary, of mind as well as of the mental.” 
Sankara then proceeds to detail the views of the Sarvástitvavádins and, 
as I shall presently show, commits a number of blunders. What Sánkara's 
sources of information concerning the Sarvástitvavüdins were, it is difficult 
to determine at the present day. Nevertheless it is certain that he could 
not have consulted their authoritative philosophical works in their 


original form. 


The first authoritative work of the Sarvåistitvavådins is the 444 /dAarna- 

° Jhåna-prasthdua-sdstra which was composed by the 

work of the Š Sarvåsti: venerable Katyáyaniputra three centuries after Bud- 
| dha's death. The original Sanskrit text of this work, 
which is said to have consisted of 15072 slokas is lost, but two Chinese 
translations of it are extant, the earlier of which was completed about 


A. D. 382 and the later is the performance of Hiouen Tsang. In the 
14 
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next century King Kanishka is said to have commanded 500 Sthaviras 
or Elders to collect together all the works which constituted the authorita- 
tive canon of the Sarvistitvavidins. This important collection was made 
‘under the superintendence of an Elder or Sthavira named Pårsva who is 
said to have been the teacher of the poct-philosopher ASvaghosha. But 
by far the greatest philosophical compilation of thatage, or, for the matter 
of that, of any period of Buddhism, is that monumental encyclopedia of 
Hinayána philosophy called the <Adhidharma-mahdvibhdshd-Sdstra, which 
is a luminous as well as a voluminous commentary on Katyåyaniputra's 
Abhidharma-jtina-prasthdna-Sdstra. ‘The Sanskrit original of this work 
is lost, but Hiouen Tsang’s, Chinese translation of it exists, consisting of 
200 fasciculi which contain 438449 Chinese characters. In the introduction 
of this great work, which is in the form of dialogues, the original authorship 
of Abhidharma is attributed to Buddha himself who is there said to have 
expounded it in order to satisfy the curiosity of his disciple Såriputra or of 
an assembly of 500 Arhats or of the Gods themselves or of a number of 
laymen who had put on the garb of Bhikshus, according as one or the 
other of these traditions is credited. The propagator of this Sástra was 
Katyåyaniputra and hence, says the introduction, its authorship is ordinarily 
aseribed to that Sthavira. We are also told that “the self-nature (svabådva) 
of Abhidharma is wisdom undefiled (and&rava-prajiia).” Another interesting 
fact also is given there, viz., the derivation of the word Abhidharma. 
Hitherto the only derivation known of that word was that given in the 
Abhidharma-kosa which is the same as that given by Buddhaghosha in 
the opening chapter of the Atthasalini where it is said that the word 
Abhidharma means * Dharma par ercellence” |“ Ken’atthena Abhidharmo ? 
Dhammdtirekadhkammarisesatt hena. Atirekavisesatthadipako hi ettka abhi- 
saddo”). But this explanation is not quite satisfactory and convincing. The 
Mahå-vibbhåshå-sfstra settles our doubts by telling us that Abhidharma is called 
by that name “becansse it examines all dharmas”, the prefix 424/ being 
used in the sense of about or concerning. Of the esteem in which Kanishka 
held the commentaries which he caused to be compiled an idea may be formed 
from the tradition prevalent in Hiouen Tsang’s days about the Great 
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Couneil which Kanishka held for the purpose of reviving the Buddhist 
scriptures, 

“Kanishka, King of Gandhira,” says]Hiouen Tsang, “was à great and 
Kanishka's council in Powerful monarch ruling over many nations. He 
Sanches: devoted his leisure hours to the study of the Bud- 
dhist scriptures receiving instruction daily in his palace from som Bud- 
dhist monks. As the monks taught him different and contradictory 
interpretations of the doctrines owing to their conflicting sectarian 
views, the king became greatly perplexed. Thereupon, the venerable 
Pårsya told the king that during the many centuries that had elapsed 
since Buddha’s death, verious conflicting theories had arisen amongst 
teachers and disciples all of whom differed from one another and 
adhered to their particular views. Hearing this Kanishka was greatly 
moved and said to Parva, ‘I desire to restore Buddhism to its eminence 
and to have the Sacred Canon (Tripitaka) explained according to the res- 
pective opinions of the different schools. — Pár$va heartily approved of the 
idea and the King held a Council. This Couneil composed one /a£4 of stanzas 
explaining the Sitra, another lath explaining the Vinaya, and a third (até of 
stanzas of AbAidharmu-vibhdsha@adstras explaining the Abhidharma. For this 
exposition of the Sacred Canon all learning from the remotest antiquity 
was thoroughly examined, the general purport and terseness of the text were 
elucidated, and this learning was spread far and wide for the guidance of 
disciples. When the commentaries were finished, Kanishka bad them en- 
æraved on copper plates which he enclosed in boxes of stone and deposited in 
a stüpa made for the purpose. He then ordered Yakshas (Query-Afghans 7) 
to guard the plates so that heretics might not take them out of the country 
while those who wished to study them could do so in the country.” 


The religious zeal of Kanishka finds an exact parallel in our own days 
in the case of the father of ex-king CThibaw, King Mindo Min of Burma 
whose piety induced him to have the whole of the Pali Tripitaka engraved on 
marble slabs fixed to the ground over which he erected several hundreds of 
temples in order to protect them from the ravages of man and nature. 


What a wonderful find would it be, if excavators and explorers, in their 
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Bethan hor the he endeavour to search for the bones of Gautama Buddha, 
ture discoveries in the should, in the years to come, light upon the 
mens of Tadia, stone boxes which contain the copper plates deposited 
by Kanishka! An equally important discovery awaits him who should be able 
to locate the Black-bee Mountain or Bhramara-giri in Southern Kosala 
where King Sadváha (this is the right name and not Satavañana, for the 
Chinese translate it always by "Leading right’) built a wonderful five- 
storied vihára for Någårjuna quarried out in the mountain itself, in the 
topmost hall of which a copy of the Sacred Canon was deposited. When 
excavations will bring to light a priceless treasure of this description, India 
will be able to explain to herself, without seeking the help of foreign 
scholarship, the complicated philosophy of Buddhism. But, until such a 
day eomes, the assistance afforded by the Chinese translator of the Sacred 
Canon cannot be overrated, since their work is far more valuable than the 
versions of the Kanjur and the Tanjur, seeing that, while the Tibetan transla- 
tors spent their energies on the letter of the text, the Chinese translators 
sought to interpret its spirit in language generally plain and straightforward. 
So let us now tern our attention to what we can gather from the Chinese 


Tripitaka about the philosophy of the Sarvástitvavádins. 
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THE TENETS OF THE SARVASTITVAVADINS. 

The name *Sarvástitvavádins', means ** *f//-is" sayers” (1. e. “those who 
The explanation of maintain the existence of all things"). It is usually 
—— SE =u translated by the term “Realists” But ‘Realism’, 
when applied to a branch of Buddhist philosophy, has to be under- 
stood in a sense somewhat different to that which it ordinarily bears in 
European philosophy where it is opposed to Idealism and Nominalism. 
Realism, in Buddhist philosophy, does not mean the theory which 
maintains that the objects immediately perceived by our senses have 
a real existence. It means rather the doctrine which lays down that 
“the substance of all things has a permanent existence throughout the three 
divisions of time, the present, the past and the future.” By ‘substance’, in 
this connection, is meant what the Greeks called Yiiokeimenon (Latin 


‘substantia’), or the abiding “substrata” of things. 


` . 
Hitherto we have been studying transitory phenomena, but now we shall 
have to deal with the underlying substance of all 
The Abbidharmakofa- å A 


Éistrn and ita place in thin EM | : | | 2 —— 
the —— Itera. things and with the methods of their analysis 


sare. For this purpose we shall have recourse to Vasu- 
bandhu's Abhidharmakoka which, is perhaps the most systematic ex- 
position of the philosopby of the Hinayána and, what is perhaps not less 
important, which unlike the Adsiddarma-mahdcibhdshd-sdstra, is more a 
work for study than for reference. It contains a very full account of the 
tenets of the Sarvåstitvavådins. A thorough mastery of this important 
work is the only door of entrance to the philosophy of the Hinayåna and, 
consequently also, to that of the Mahåyåna. Lest the contents of this 
great work of Vasubandhu be supposed to be identical with those of any 
exposition of the Pali Abhidhamma, like Anurudha’s 4464 tdhamattha-samgaha 
or the Abkidhammivatara with their voluminous commentaries by the Theras 
of Burma and Ceylon, I shall give you a short account of the Abhidharma- 
koSa-Sistra. You will then see how little it has in common, beyond the 
name, with the quasi-philosophical Påli treatises like those mentioned 
above. 


Vasubandhu’s work is divided into mine chapters, for the first eight of 
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The content of the Which there are Adrikas or aphoristie verses, which 
Abbidharmakote-Sistra- · are commented upon at considerable length in prose. 
The Ninth Chapter has no Ådrikas, being entirely in prose, The Sans- 
krit  vyåkhyå by YaSomitra contains only the first eight chapters. 
It does not give the ZwWrifas. The Tibetan version contained in the 
Tangyur (Vols. 64. 65) contains the *kárikas' as well as all the nine 
chaptets of Vasubandhu's work. In the Chinese Tripitaka there are 
two complete translations of it, an earlier one by the Indian priest 
Paramirtha, and a later and, on the whole, better one, by the travellers, 


Hiouen Tsang. 


The subjects treated of in its nine chapters are as follows :— ` 


Chapter I.—contains a treatment of the dådfus showing the nature of 


the substance of all things. It consists of forty-four Adrikas. 


Chapter I 1.—containsa treatment of the Jndriyas and of the function 


of things (‘dharmas’). It consists of seventy-four &ri£as. 


(N. B.—These two chapters contain a general treatment of the ‘siSrava’ 
and the ‘anfSrava’, that is to say, the ‘Defiled’ and the *Undefiled', the 


former being Samsåra and the latter Nirvána). 


Chapter II L.—contains a treatment of the world (‘eda’) considered as 
the outcome of ‘siSrava’ (or the Defiled 7. e. Samsára). It contains ninety- 
nine kårikas. 

Chapter I V.—contains a treatment of karma, considered as the causes 


of the Sásrava or Samsåra. It contains one hundred and thirty-one Adrikas 


Chapter V.—contains a treatment of the amukayas or ‘latent evils’ 
considered as a condition (prafyaya) of the Såsrava or Samsâra. It 
contains sixty-nine sdrikas. 

(N. B.—These three chapters explain in detail the causes and effects 
of Samsåra.) 

Chapter VI.—contains a treatment of Arhatship considered as an effect 
of *anáérava' or Nirvána. It contains eighty-three ådrikas. 
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Chapter VII — contains a treatment of knowledge  ( prajfuf ), considered 


as the cause (kelu) of andsrava or Nirvåna. It contains sixty-one Ådrikas 


Chapter VIII.—contains a treatment of Dhyfina or meditation considered 
as a condition (‘pratyaya’) of andsrava or Nirvana. It contains thirty- 


nine Adri hes, 7 

(N. B.—These three chapters above explain the causes and effects of 
Nirvana.) 

Chapter I X.—contains a refutation of Afman-theories of the Sankhya, 


Vaisheshika and the Vátsiputriva schools. It is in prose. 


An account of the contents of the Sanskrit work entitled Abhidharma- 
kosa-vyåkhyå by YaSomitra is to be found in Burnouf's Histoire du 
Bouddhisme Indien and, to some extent, in Råjendralala Mitra's 
Nepalese Buddhist Sanskrit Literature. The Bengal Asiatice Society’s 
copy of it has been for years with Dr. Leumann in Germany. Copies 
of it are still available in Nepal, and a transeript of it was lately 
obtained from that country by Dr. Ross at a very moderate expense. 
The importance of  Ya$Somitra's Vydkhyd for us consists in the fact 
that it gives us the Sanskrit technical terms of the Abhidharma. It can 
also help us in the restoration of the original Sanskrit karikas the disjecta 


membra of which are seattered about in it. 


CLASSIFICATION OF THINGS. 
The Sarvastitvavadins adopt two methods in their classification of things, 
viz., (a) the subjective; (b) the objective. 
Subjective Classification.— 


According to the subjective method, all things are divided into three 
departments, viz.— 


(a) the five standas or ‘constituents of being ; 
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(b) the twelve dyatanas or ‘locations’ ; 
(c) the eighteen dådtus or ‘bases’. 


Objective Classification.— 
According to the objective method all things are classified into :— 


(a) things incomposit ('asamakrita-dharma” );! 
(b) things composite (fsamaskrita-dharma").* 


Asamskrita-dharma.— 

Asamskrita-dharma" or things incomposite’ are those which are not pro- 
duced by other things. They are self-existent and expempt from change. 
Being free from production, they are not liable to destruction ; and being 
indesructible, they are permanent or eternal, They are three in number, 


viz.— 


(a) Pratisankhya-nirodha",* 
(b) *4MpratisankAya-nirodAa',* 
(cy ‘Akdia’.® 


These terms, I shall explain later on. Suffice it to say here that ‘prati- 
sankhya-nirodha' is another name for Nirvā a, and ‘ākāsa’ means ‘space’. 
That things eternal are incomposite is a truth recognised also by Aristotle 


in bk. xiii of his Metaphysics. 


Samskrita-dharma,— 


Samekyrita-dharmas or "Things Composite" are divided into four, viz.— 


(1) Råpa (wq) or ‘Matter’ ;? 

(2) Citta (fan) or ‘Mind’ ;* 

(3) Carita (Aw) or ‘Mental’ ;* 

(4) Cittaviprayukta (famfangw) or the ‘Non-mental’.” 

These four classes of composite things together with the tncomposttes 


constitute the five-fold objective divisions of things, a knowledge of which 
Eve — - 
! Jap: Mui-(h6), * Jap: Ui-(h4). ^ Jap: Chaku-metau, 
* Jap: Hi-chaku-metsu, * Jap: Ko-kt, ° Jap: Shiki-(h^). 
» * Jap: Shin-(bl). * Jnp: Shinjio-(hö). * Jup: Fust-6-(bå). 
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and of the subjective classification together with that of the two forms of 
truth viz. the transcendental and the conventional, leads, according to the 
Sarvastitvavadins or, more correctly speaking, the Vaibhashikas (of whom 
the former were really a branch), to the attainment of Nirvfna, exactly in 
the same way as the condition laid down by the Naiydyikas for the 
attainment of the summum bonum is the knowlege of the truths concerning 
‘demonstration’, ‘the demonstrable,’ and a host of other things detailed in 
the opening aphorism of Gautama's Nyfya-sitras, The aim of the subjec- 
tive classification of things is said to be the removal of delusion and the 
attainment of right knowledge whereby the true nature of all things may 
become intelligible. 

Students of the Pali Canon will recollect the constant reference which 
occurs there to this efficacy which is supposed to be inherent in a knowledge 
of the skandkas, didtus and dyatanas. For instance, in the Therigåthå 
the line e 


“Sd me dhammam adesest khandhdyatanadidtuyo” 
occurs twice, once in the såthås of an unknown Theri and again in those of 
Sona who calls herself the ‘Immovable daughter of the Teacher’, *DAr'é 
salihu Caney ambi”, which is the correct reading and not the fanciful text of 
Dharmapala, the commentator, nor the emendation of the late Prof. Pischel 
which is rendered by Mrs. Rhys Davids : 


“I foo am stayed, victor on basis sure, Immovable.” 
NATURE AND ENUMERATION OF THINGS COMPOSITE. 


The objective classification further attempts to furnish an explanation 
of the ‘characteristics of the world of mind and the world of matter. The 
The signification of World of matter is technically called ‘Ripa’ in 
the Or — Buddhist philosophy. Before we treat of Apa, it will 
be necessary to explain to you what is exactly meant by "Samskyrifa- 
dharma” or ‘composite things’. Of the Samskrit word Dharma, as used 
in Buddhist philosophy, we might say the same thing which has been 
said of its Latin equivalent ‘res’ viz. that it is a blank cheque which 
has fo be filled in accordance with the . exigencies of the context. 

15 
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‘Dharma’ means, in Buddhist Sanskrit, Za, rule, faith, religion, world, 
phenomena, thing, state, etc. In the phrase 'Samskrita-dharma', or 
‘Asamskrita dharma,’ the English word *///5g' would best represent it. Dr, 
Karl Eugen Neumann also translates it by the corresponding German word 
‘Ding’, even in passages where this rendering does not suit the context. 
Thus for example when he renders the opening line of the Dhammapada 

by *Manopubbanzamàü dhamma, manose///à, manomaya”’ 


“Vom Herzen gehn die Dinge ans, 


Sin d herzgebo ren, he reg " fü g yr 


and cites m support of his interpretation the well known passage of the 
Anguttara Nikšya :— Ye keci dhammå akusald ye keci dhammd kusald sabbe 
te manopubbangamd,” he reminds one of the Hindà convert to Christianity who 
based his refusal to eat ham on a passage he had read in a Hebrew text of 
the Book of Genesis which said, Curse be upon Ham”. Dr. Neumann’s know- 
ledge of the Pali canon and the Hind convert’s acquaintance with the Hebrew 
Bible (for in the sace referred to ‘Ham’ is a variant for ‘Canaan’, and 
Hebrew is the mother of all languages as the convert thought) practically 
come to the same result. The quotation from the Anguttara Nikåya is 
irrelevant, for the word ‘hamma’ is used there in å quite different sense to 
that which it bears in the opening line of the Dhammapada. The correct 
interpretation of the line is, “Our states of existence (^e. the gati and the. 
condition of life in which we are born) are the consequences of our character 
(j.e. our good life or bad life) in a previous state of existence”. “Mano 
here is synonymous with ‘er/faw’ and the explanation I have given is borne 
outdby a passage from Någårjuna's Suhrillekha or ‘Friend!g Epistle’ which I 
have already quoted in a previous lecture (Stanza 117 of the Tibetan version):— 
“Subdue your mind for the Blessed one has declared that (Ae mind is the 
root of our conditions (fdharmå”)Y". The commentator of the Friendly Epistle, 
Mahåmati, says in his explanation, “If your mind is pure, you will be very 


happy, but if it is not so, you will be quite unhappy.” 


This explanation is borne out by a passage in the Lamen of the Ex-Aetor 
Tilaputa in the Theragdtid where it is said that our codition in the present 
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life, be it on earth or in the other gatis, depends entirely on our *ei/fam? or 
mind : 


“tvañ Deva no citta karosi brahmano, 
tvam khattiya rajadisi karost, 

vesså ca suddå ca bhavama ekada, 
devattanam våpi tav’eva våhaså, 
tav’ eva hetu asurå bhavåmase, 
tvammiülakam nerayikå bhavåmase, 
atho tiracchångatåpi ekadå, 


petattanam vapi tav’ eva våhaså.” 


Prof. Rhys Davids has pronounced Dr. Neumann’s translation of the 
Pali Dhammapada tobe the best European version in existence; but in 
reality, it contains many errors which can be detected by a comparison of his 
version with those of the Chinese translators of the Dhammapada, in the 
ease of the stanzas which are common to the Pali recension and the Chinese 
translations. The same remark may be made as regards Dr. Neumann’s 
versions of the poetical works of the Pali Canon. For instance he makes 
himself quite merry over what he considers to be an error in the versions 
of Max Miller and Fausböll, when they take the word ‘dipam’ in verse 236 
of the Dhammapada, in the sense of ‘island.’ He thinks it must mean ‘light’ 
on the strength of a similar phrase in the Great Sutra of the Decease, where 
Buddha tells his disciples to be their own light “alfadipa haveta” In 
utter ignorance of the fact that even in a Chinese translation of the Dhamma- 
pada the word is taken in the sense of an island (Skr. dv/pa), Dr. Neumann 


remarks with characteristic self-complacence ;— 


“Encheiresin des Pali, übst du auch sie, 


Spottest deiner selbst und weisst nicht wie.” 


The passage in question is : — 
“So karohi dipam attano, 


Khippam våyråma, pandito bhava.” 
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That the word ‘dipam’ must mean island here, is further corroborated 
by an exactly parallel passage in the Dhammapada (Stanza 25) :— 


'U//Züanen' appamådena saññamena damena ca .. 


dipam kayråtha medhavi yam ogho nåbhikirati.” 


—where the floods referred to are the flood of sensual desire (Adma), 
desire for existence (Shava), wrong view (ditti) aud ignorance (arpa). 
But, as Dr. Johnson once remarked, in his “Lives of the Poets,” about 
Milton’s finding fault with the Latin of his rival Salmasius without remem- 
bering that he himself had committed equally gross blunders, Nemesis is 
always on the watch in such cases. So we ought not to be surprised to 
find Dr. Neumann make nonsense of the following, among other passages 
of the Theragåthå. Here the word “disi” means ‘enemies,’ as the context 
shows and the commentator tells us, and not ‘quarters of the sky’ as Dr. 


Neumann will have it :— 


“eakkhum sariram upahanti rorsam 
nihiyati vannabalam mati ca 
fnandino tassa disa bhavanti, 


hitesino nåssa sukhi bhavanti.” 


The passage simply means that when a man dies his enemies become 
glad and his friends become sorry. But Dr. Neumann disdaming common 
sense renders— ‘The free breezes are our dearest friends and he who wishes 


to console us and mitigate our pain is sad and cheerless.”— 


“Die freien Lüfte sind uns liebite Freunde, 
Wer trosten, lindern will, ist trübe, lästig.” 

Apologising for this digression, which has its justification in the fact 
that the state of Buddhist learning in the Western World has not yet 
reached the degree of prefection which ít sometimes loves to claim, I pass 
on to explain the word "Samskrita. 


The word “Samsktita” in Buddhism bears only its etymological meaning, 


The sense of Sans. "amely that of “put together” (= Lat. confectus ). 
—— 'Samskrita-dharmas' or ‘composite things’ are, according 
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to the Abhidharma-kosa, those which are produced by an aggregate 


of causes and conditions, as for example ripa — 


wunenpaifeasurzu: dear: 


P i - © 
Vasubandhu lays special stress here on the plurality of causes, because, 





A single cause cannot According to Buddhist philosophy, no effect can ever 


»due fleet. N ; 
produce any effec be produced by a s¿egfe cause. There must be, at 


least, two causes to produce an effect :— 


aana ATANG "DETTA et neat: | 


In the Abhidharma-koSa, ‘Samskrita-dharmas’ are detailed in a kdrika 





the Sanskrit original of which was :— 


å YA: Fa: Geese: | 
alata Fara Sfaaret: sagan: | 


Hiouen Tsang interprets this to mean : 


“Aran, composite things are the Five Skandhas, viz: pa etc., the 
Path of the World, things which have a name, which have the capacity to 
attain deliverance and which have a cause.” 


Vasubandhu further goes on to explain : 


«By the Five Skandhas are meant the Skandhas beginning from ‘Ripa’ 
and ending with *Vijnana'. All Composite Things are included in these Five 
Skandhas. They are produced by a plurality of causes, for nothing can be 
produced by a single cause. Composite Things are called the Common 
Path of the World,—a path which has been gone through (by sentient 
creatures) in former times, is being gone through at the present time, and 
will be gone through in future time. Again, “Things Composite’ are 
called *Kathüvastu' or ‘the Object of Words.” ‘Katha’ means ‘word’ the 
basis of which is its particular sound and meaning. Thus all Composite 
Things are included under *Kathávastu.' Again, ‘Composite Things’ 
are called *Savimukta.' *Vimukti' means ‘Deliverance for ever from 
Samsüra. It is another name for Nirvá2a. The name ‘Savimukta’ 


is given to them because all composite things possess the capacity for 


er 
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ultimate deliverance. Lastly, it is called ‘Savastuka’ or ‘having a cause.’ 


‘Vastu’ here means ‘cause.’ ”' | 


The doctrine of no-effect being produced by a single cause, excludes from 
the pale of Buddhism, monotheism and the theory of the creation of the 
world out of nothing. In an earlier lecture, I have pointed out that the 
Ceylonese commentator, Buddhaghosha, bases his denial of the existence of 
an extra-mundane universe-creating deity on this very doctrine. ‘Composite 
things’ or *Samskrita-dharmas' are divided into 72, if we analyse them in 
detail, viz., eleven *Rüpa dharmas’; one ‘Cittadharma’, forty-six ‘Caitta- 
dharmas’, and fourteen ‘Cittaviprayukta-samskara-dharmas’ or *Unmental 
Camposite Things.’ These seventy-two composite ‘dharmas’, together with 
the three incomposite ‘dharmas’ (viz. 'akasa', 'pratisankhya nirodha’ and 
‘aprastisankhya-nirodha’, make up the complete tale of the Seventy-five 


Dharmas. 


— — — — - — — 


t “The Abhidharma-koSa-&astra, Chap. L. 
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RELATION BETWEEN THE SUBJECTIVE AND THE OBJEC- 
TIVE CLASSIFICATION OF THE DHARMAS. 
In the accompanying diagram, given for convenience of reference, the 
relation between the subjective and the objective classification of all the 
Dharmas, is clearly brought out. 


The five divisions The five skandhas. The twelve fvatanas. The eighteen dhátus, 


of the 75 dharmas. 


ema: (11) <q wfefeamaaq «ffs: 





fansen: (1) za auf. 


ET nanma: 








120 SYSTEMS OF hUDDHISTIC THOUGHT. 


EXPLANATION OF THE SEVENTY FIVE DHARMAS. 


The shortness of time which is at my disposal, prevents me from entering 


The  stejping.stone “Upon a detailed exposition of the seventyfive Dharmas 


che keng A an patio. which represent the objective classification of the world 


— of mind and matter according to the Sarvåstitvavådins. 
Some day when Vasubhandhu’s Abhidharma-kosa-Såstra is restored or 
translated accurately by competent scholars, from its Chinese and Tibetan 
versions, Indian and European students of philosophy will find no difficulty 
in familiarising themselves with the Abhidharma of the Sarvåistitvavfidins, 
which forms the stepping-stone from the Hinayfina to the Mahfydna philo- 
sophy. In this connection, a word of warning to the unsuspecting student 
will not be out of place. Beware of confounding the Sanskrit Abhidharma- 
kosa with Abhidharma treatises of mediæval Pil writers.» The two have 
very little in common beyond the name. A glance at the contents of the 
Abhidhammatthasangaha! which has recently been translated into English 
and annotated by an industrious Burmese scholar, and revised by the learned 
Mrs. Rhys Davids, will clearly show that the much-vaunted Abhidhamma 
of Påli literature is the production of a doubtful ancestry, and represents a 
system of unauthentic philosophy which grew up in absolute isolation in the 
middle ages in Southern India ( Kanchipura ), CeyIfn and Burma. To 


return to the seventyfive Dharinas, I shall first take what are known as 


Rüpa- Dharmas.* . 
Rapa (Zif. form ) when used as a technical term in Buddhist philosophy, 


The senso of Rapa. signifies that which has resistiveness or capacity to 


dharma, obstruct the sense organs, as the Abhidharma-kośa 


defines it. Rûpa-dharmas are eleven in number, namely, the five sense organs, 
the five sense objects and Avijüapti,* that is to say, unmanifested ipa, 


a difficult philosophical term of which, I shall give an explanation later on. 
i 
` Compendium of philosophy. ( Published for the "Pali Text Society" by Henry Frowde, 
Oxford University Press.) 
# Japanese:  Shiki-A6, 
x Japanese: Muhyb-shiki. 
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Among these eleven kinds of Rüpa-dlharmas, the material things are regarded 
as collective organisms consisting of the four fold substratum of 
Ripa (colour as well as form), Gandia (smell), Rasa (taste), 


and Sparsa (contact). “The -unit possessing this four fold substratum 
is known as Paramänu’ or the ultimate atom which defies analysis. 


EE NE “Analysis of Ripa”, says Vasnbhandhu, “ultimately 


atom, brings us to Paramdauw which accordingly is the small- 


est particle of Ripa”. A much fuller account is given in the Abhidharma 
Mahdvithdshd-sdstra which savs:—" Paramánu is the minutest form of 
Ripa. It cannot be pierced through or picked up or thrown away. It 
cannot be placed anywhere or trampled or seized or attracted. It is neither 
long nor short, nor square nor round, neither curved nor straight, neither 
high nor low. It is indivisible, unanalysable, invisible, inaudible, untastable 


and intanzible”.* 


Thus, according to the Sarvåstitvavådins, matter is indestructible. By 
itself a Paramdux exists only in the future and in the past, that is to say, 
before it enters into combination with other Paramådnus, and after it has 
disintegrated itself from the Paramdnus with which it has entered into com- 
bination. In the present time, however, it does not exist by itself, but in 
combination with other Paramdaus. By itself, a Paramdun is imperceptible. 
It becomes perceptible only when it combines with other Paramduus. The 
perceptible atomic unit, according to the Sarvåstitvavådins, is not a 
Paramdnu, but an Hur which is a combination of seven Paranmduns which 
are placed in the following manner: in the centre there is one Paramduu 
round which cluster six Paramduns, one from each side, namely, east, west, 
north, south, above, and below. 


The material things of the universe are said to be made up of atoms in 


The Grut of the the following order :— 


atoms constituting the 
universe. 


! Japanese: Goku-bi, 
# Nnnjio's Cnt. No. 1263 ; fase, 136, 


16 








4 
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7 Paramånus =1 Anu 

7 Anus =] Gold dust! = 49 Paramdnus. 
7 Gold dusts =] Water dust? = 343 Paramdnus. 
7 Water dusts =1 Rabbit hairdust? = . 2401 Paramduua. 
7 Rabbit hair dusts —1 Sheep hair dust! = 16,807 Paramåd'nus. 
7 Sheep hair dusts =1 Cow hair dust? = 117,649 Paramduus. 
7 Cow hair dusts =] Window hole dust^ = 823,543 Paramd'nus. 
7 Window hole dusts =1 Louse? = 5764,801 Paramduns. 
7 Lice =1 hug* = 40553,607 Paramdnus. 
7 Bugs =] Barley rain’ = 262,175,249 Paramduus. 
7 Barley grains =] Finger tip! ? = 1975226743 Paramdaus. 


In the above manner all the largest material things in the universe, such 
as mountains and seas are made up of the corresponding number of 
Paramduns. 

The atoms are liring things and possess all the four qualities of the four 
great elements, viz: earth, air, fire, and water. In this matter I bez leave 


to point out what I consider to be an error on the part of Sankaråeårya. 
Sdukara’s Error. 
In his account of the Sarvåstitvavådins Sånkaråcårya observes :— 
“aged a vanea ; 
are ermene ufasnfz 
uaa dear ala wer 1” 


Before discussing the passage, let me point out to you that there is every 
reason to believe that the whole sentence, from 


‘catushtaye’ to samhanyante", reads like a quotation from 


Each atom possesses 
the four qualities. 


a Buddhist work. Its meaning is perfectly clear. It signifies that the 
atoms of earth and the other elements are possessed, all of them, of the 


qualities of roughness, viscousness, heat and moveableness, and that it is their 





noni Taun aes 0^ cafac3ceoa år" nangafeægen: | 
"fei gm tomi 7? ef | 
1! Brahmn-sütra-Sinknra-Bhüshywnm, IF. 2. 4. Sütra 18, 
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combination which produces earth ete This is the legitimate interpretation 
of the passage for, according to the Buddhists, the atoms are the same in all 
the elements, and each atom possesses the four qualities, viz: those of earth, 
air, fire and water. Now as it appears from the commentators of Sankara, 
who, in all probability, represent the traditional interpretation handed down 
by him, Sankara misunderstood the meaning of the Sanskrit compound 
*dfesnfzqesrera; (awia AAN A Tg wr34 in the context. He thought that 
the four qualities mentioned there belonged respectively to the four elements. 
Accordingly the Ratnaprabha, the Bhamati and Anandagiri make out that, 
according to the Buddinsts, the atoms of Earth are hard, those of water are 
viscous, those of fire are hot, those of air are mobile. Dr. Thibaut’s version 
follows the interpretation of the commentators, while Prof. Deussen’s 
German version retains the ambiguity of the original Sanskrit.' 

That the compound in question does not bear the meaning given to it 
by Sankaråcårya and his commentators, is clear from the following extract 
from the Abhidharma-cibhdsidsdstra which exists in the Chinese version of 
Hiouen Tsang:* 

“How do you know that the qualities of all the 
Question. four Mahdhhitas (viz : earth, air, fire and water) are 


inherent in the paramånus” ? 


“We know this, because, the possession by the atoms of the distinctive 
characteristics and special functions of the four 
Answer elements can be inferred in the case of all material 


things from the following fact, viz :— 

«The characteristics of the earth ean be perceived by the sense-organs in 
solids. But the characteristic of water also is discernible in solids, because 
if it did not exist in it, gold, silver or copper and tin could not be reduced 
to a melting form.” 

“Again if the characteristic of water did not inhere in the atoms, they 


could not have coherence. And if the characteristic of fire did not inhere 


— —— À— - —— — — — — - — a 





— — — —— — Á- nnn - = — — 





i See Deussen's "Die Sutras des Vedanta,” pp. 345-0. 
* The Abhidhurma-mahi-vibliisha-Gistra, fasciculi 131. 
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in them, fire could not be produced by striking a flint with a piece of iron, 
Preservation being the characteristic quality of fire (that is, heat), accord- 
ing to Buddhism, if the atoms had not the characteristic quality of fire 
inherent in them, material things would be incapable of preservation. 
Lastly, if movement, the characteristic quality of wind, were absent in the 
atom, things would not move, or grow, or perform any other function im- 
plying movement.” 


So, it is clear that Såukaråcårya made a mistake about the 


of the passage. I now pass on to the Four Masdbhiitam. 


meaning 


If all material things are but collections of atoms, how is it that, the 
characteristics of the atoms being the same, they 

aoe er Miffer according to their nature, some of them being 
solid, others being liquid and the other again being 

gaseous ? In order to answer this question, Buddhist philosophy has re- 
course to the theory of the four great elements or Mahdbhåtam viz: 
earth ( wfedt) or solidness, water (Mu) or moisture, fire (AM) or 
heat, and air (41g) or motion. Buddhism maintains that the mutual 
resistance of material things is due to the quality of earth, or, the solidness 
inherent in them ; the mutual attraction of things is dué to moisture, or 
the quality of water; their capacity for ripening and being free from 
decay is due to their possession of heat or the nature of fire, and lastly, 
their power of growing is due to their being endowed with the quality of 
the air, viz: movability. According to Vasubandhu the four great 
elements are to be observed from three aspects, viz : (a) as things, (b) from 


their natures, (c) from their functions.' 


Thing Nature Function, 

Earth (fait) Solidity ( uu ) Holding together ( vfa) 
Water (mq) Moisture ( Sfwezfa ) Cohesion (tv) 

Fire (849) Heat ( sw ) Ripening — ( afm ) 

Air (ang) Motion (wer) Growing  ( mv ) 


———— ————"——M)m———————————————)— —samssnssniámititsmvisdi itm 


+ Beo the “Abhidhurma-koSa-éisra," Chap. 1. 
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The kårika in which these facts are mentioned ran originally as 


follows :— 
"aunrafa ufaente afa ura aqvaa | 
venfu aa wes earn qafaaq n” 


The name "Mahdbhiötam" is further explained by Vasubandhu as 


follows :— The word ‘44¢fan’ means basis and “maba? 


The meaning of the 


. means great, i.e. universal to all material substances, 
word, Muhübhütam. 


The power of these elements is not only very great 
but it constitutes the ground work of every auv. Or in other words, the 
anus are constituted by these four great elements. We have already pointed 
out that the qualities of the four great elements are commonly possessed 
by all material things ; but why is it, we repeat, that the atoms being the 
same, some things are solid, others are liquid, while others again are 
gaseous. The answer to this question, from the Buddhist point of view, 

would be as follows :—1n this material world there 
das in sorts of are two sorts of energy, active and potential. Accord- 

ingly, although all material things have the quality 
of the four elements, it happens that certain elements in one case display 
active energy, while the others possess but a potential energy which does 
not act. Thus, for instance, in the case of a blazing flame, heat or the 
nature of fire predominates as the active energy over the nature of the 
three other elements which He dormant with their latent or potential 
energies. Similarly the nature of water preponderates over those of the 
other elements in the case of a flowing stream ; the nature of earth predo- 
minates over those of the other elements in the case of a metal; and so 
forth. This is what constitutes the difference between solids, liquids and 
gaseous things in the universe. 

SANKARACARYA’S CRITICISM OF THE 
SARVASTITVAVADINS. 


In this connection it will not be out of place to consider how far 


Sankaricfrya was right in his strictures on the Sarvåstitvavådins as given 

t I have composed this kü&rikn after the Chinese version of Hisuen "sang, the technica! 
words occuring therein having heen borrowed from Yafomitra’s commentary on the 
" Abhidhaurma-kosa-SAstra.' 
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in his eammentary on the Vedanta Sûtra (II, ii—xviii); the original 
passage is well known to you, and it would be needless to attempt a trans- 
lation of it seeing that Dr. Thibaut has already admirably rendered the 
passage in the light of the explanations given of it by the different com- 
mentators of Sankara. I shall, however, attempt to deduce the criticism 
to a set of questions and answers according to the well-known catechistical 


method of Buddhist philosophers. 


What are the two sets of aggregates maintained 

Question, by the Sarvåstitvavådins, and what are their respec- 
tive causes ? 

They are: i. The aggregate of Bhitas (elements) and Bhautikas 

(elementals). ii. The aggregate of five skandhas. 


Answer. 
The cause of (i) is atoms, and of (11) the skandhas. 


Note here that the Sarvástitvavádins do not recognise any sets of aggre- 
gates like those mentioned here by Sankara. It is, most probably, his own 
invention based on a misapprehension of the subjective (antaram) and 
objective (bihyam) classifications of the world of mind and matter of which 
I have already spoken. Again the atoms are not the causes of the ‘JA tas’ 

Ws alsin ‘te aui, OF mene qe Sankara maintains; but the ‘Aas’, 
cause of elements. as we have already shown, are the causes of the atoms. 
The Bhautikas," again, are the same as atoms and not the effect of atoms 
as Sånkaråcårya maintains. The aggregate of the five skandhas (Panca- 
skandhi-råpa) is not a Buddhist technical term. In Buddhist philosophy 
the aggregate of the five skandhas is any sentient being inclusive of its 
body and mind. Probably, Sankara imagines that, according to the 
Buddhists, the mind is the aggregate of the five skandhas ; nay, this becomes 
a certainty, if we look carefully at the context. This is an error, for the 
manas or cffe is one of the five skandhas, viz :—the b/jTi£»1 skandha. 
Accordingly, Sankara is wrong in identifying the mental (‘adhydtman’) 
with the aggregate of the five skandhas. After making these mistakes 
in his thesis, he proceeds to criticise the doctrine of the Sarvåstitvavådins 


| in the following manner :— 
Question. «What is the defect in this doctrine 7” 
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“The defect is that you cannot satisfactorily explain what made the 
elements of these aggregates combine together. In 
Answer. 


the first place, how can the atoms themselves combine 
The ao called defect 


of å the Sarvistitva. into material things, since the atoms are ‘acefana’ or 
i devoid of intelligence. In the case of the aggregate 
of five skandhas, you cannot say that it is efffam which causes the skandhas 
to combine, because, according to your Buddhist theory, the combination 
of the skandhas must precede the coming into existence of eiffam, t.e. the 
mind arises after the body is formed from its constituents. So you must 
acknowledge an external cause or author who causes the combination, 
such asa permanent intelligent being who is sentient and supreme as we 


Vedantins do.” 


The difficulty raised by Sankara is rather irrelevant. The Sarvåstitva- 
vidins maintain that the atoms though devoid of 


The atoms can enter  , : = š 2 Ç 
into combination intelligence enter into combination with one another 


without intelligence, 

owing to causes and conditions, the former of which, 
technically called ¿e/u, are of six sorts and the latter known as pretyaya, 
are of four sorts. As I have already pointed out, nothing, according to 
Buddhism, can be produced by a single cause." There must be, as Vasu- 
bandhu points out in the Abhidharma-koSa, at least, two causes to produce 
an effect. Thus a paraminu becomes an anu by combining with six other 
paramánus through the influence of at least two causes (hetu). This is the 
real truth; but Sankara ignores the fundamental principles of Buddhism 
and goes on to make further mistakes. Cittam, according to Buddhism, 
is identical with one of the five Skandhas, viz: the Iyjadaa skamlhe ; 
and no Buddhist, who knows Buddhism, would maintain that Cittam 
would bring about the combination of the five skandhas. It would be 
monstrous, on the part of one, who knows anything about Buddhism, to 
affirm that “the combination of the skandhas must precede the coming into 
existence of Cittam ;" becanse Cittam is one of the five skandhas, viz : the 
Vijhána skandha. But Sankara ignores this elementary fact and yet 


ventures to criticise Buddhism. Thus he starts with an absolute miscon- 


a — — 





] See the “Abhidharma-koéa.4istra,"” Chap. 1. fusc., T. 
* 
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ception of the nature of the skandhas, though he glibly enumerates the five 
skandhas a few lines before. Such being his errors, we see that the 
Buddhist can support his philosophy, or more properly speaking, his atomic 
theory without accepting a sentient supreme and permanent Brahma like 
that of the Vedantins. The rest of the criticism is a mere fighting with 
shadows, based upon improbable objections which are answered by equally 


improbable and erroneous statements. 


At this point Sankara anticipates an objection from the Buddhists, 
which we will call Zs? objection :— 
«May it not be that the elements, which make up 


Combination of atoms 


and causes and con- the aggregates, themselves undertake for their own 
ditions, 


sake the activity of combining together 2” 


Such an objection, as we have already seen, could not be raised by the 
Buddhists who are taught by their philosophy that the combination of 
atoms is due to causes and conditions. But let us go on and see how 


Sankara answers the objection. 
Answer to Ist objection, 

“If you speak of the elements combining into the aggregates by them- 
selves and for their own sake, then there would be no cessation of their 
activity and consequently there would be no moksha or liberation.” 

The Buddhists might ask here, “Moksha of what” ? Is it that of the 


Baddhistie sense of soul? If so, you forget that wedo not believe ina 


mokshn. soul. Moksha means, according to the Buddhists, | 


nothing but a condition of perfect freedom from passion. That 
heart reached the final goal of all which, upon the ground of a perception 
of the true nature of things, through the knowledge of andfman, has so 
completely loosed itself from everything that it no longer has any passion. 
Therefore, the Buddhists never allow their mental activities to absolutely 
cease to work, but always try to use these activities to turning the immoral- 
ity to morality, hate to love,ete. ete. If moksha means absolute cessation 
of all mental activities, then it will be annihilation. 

After answering, in the fashion mentioned above, the first supposed 
objection of the Buddhists, Sankara imagines that there might be the 
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possibility of a second objection from the Buddhists. This second objection 
which is couched, or rather hinted at, in obscure language, betrays a startling 
ignorance of the differences between the tenets of the several schools of 
Buddhism as we shall see later on. The terse and obscure sentence of 


Sankara runs as follows :— 


“Sy potio Do C aaa erfere eres |" 

‘The commentators of Sånkara explain dsaya, as either (1) santdaa or 
the continuity of the five skandhas, as says Ratna-prabha, or as (2) 
Alaya-vijiidnas, as Bhümati gives. Of both of these difficult terms 
I shall have occasion to speak when I come tothe Vijiiånavådins. Dr. 
Thibaut, in his luminous version, follows the interpretation of the Bhåmati. 


Sankara’s anticipated objection amounts to this :— 
Sud Buddhist objection. 


"But this combination of the elements into the aggregates may be 


caused by the series of d/aya-rijfidna, 


Before dealing with Sankara’s answer to this hypothetical objection, 
I must point out to you that d/aya-vij Tiéna is unknown 


Alaya-vijiana is not . ? ' 
known tothe Sarvi- to the Sarvåstitvavådins. It is a theory which exelu- 
stitvuvådins. ^ 

sively belongs to the Vijfiåna-vådins, who, it must be 
pointed out, never attached such an efficacy as Sankara assumes to it. 


Sankara’s answer is as follows :— 
Answer to 2ud objection. 


Now is this dlaya-vijiidaa identical with or different from the five 
skandåas ? If you say that it is indentical with the five skandhas, we have 
already refuted you by proving that the elements cannot combine into 
aggregates by themselves and for their own sake. If, on the other hand, 
you maintain that it is different from the Jive skamdkas, then you must say 
whether it is permanent or impermanent. If you say it permanent, your 
Aaya-vijfufnas becomes identical with the Vedantic Brahma who is the 
permanent cause of everything. And by accepting this vou accept 
Eternalism, which rans counter to the preachings of Buddha. If you say 

17 ; 
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it is impermanent or momentary, then you cannot maintain it to be the 
cause of the combination of the elements into any of the two aggregates 
mental and material, since a momentary thing cannot have such an efficacy, 
Accordingly, you fail to give a satisfactory explanation of your theory of 
agreregation upon which you base your explanation of mundane existence ; 
and therefore your explanation necessarily falls to pieces because you cannot, 
by any means, establish its basis, namely, the combination of elements into 
aggregates.” 

This is how Sankara tries to refute the Sarvåstitvavådins and invites 
them to accept his Vedanta. Sankara’s actual reasoning is based on 
untenable hypotheses ; the reasonings are just, but the premises are false, 

In the case of Sankara, there was present not only a defective knowledge 
of Buddhism, as I have already shown, but also the delusion concerning the 
infallibility of the Vedanta which he was iacapable of resisting. Alaya- 
vijiéna is not quite different from the five skandhas, and it bears some 
affinity to the Vedantie Brahma, but it does not lead the believer to the 
heresy of Eternalism. I shall endeavour to show it when I treat of the 


Vijnánavádin school of Buddhist Philosophy. 


But let me goon with Saánkara's imaginary objections and equally 
imaginary refutations. After thinking that he has demolished the two 
supposed Buddhist objections given above, Sankara anticipates a third 
objection from the *Vainåsikas” which clearly proves his ignorance of the 
real signification of the “twelve linked Chain of Causation,” a doctrine 


which every elementary student of Buddhist is expeetéd to know :— 


Third Supposed Objectien of the Buddhists. 


“You want us Buddhists to assign a cause to the aggregation of the 
N elements which form the Mental and the Material. 
Sankara’s criticism : Te E AE š 
on the Twelve-linked We say it is the Chain of Dependent Ongination 
Chain of Causation. d > 54) Se 
(pratityasamutpåda) or the Twelve Nidánas, beginning 


with dvidya or Ignorance which produces the aggregation.” 


Before proceeding further, I need hardly repeat that the aggregation 
produced by “eauses and conditions,” and that the Twelve-linked Chain of 
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Causation explains the cause and effect of transmigration throughout the 
three divisions of time, vis: the past, the present and the future. But 
let us see how Sankara fights with the phantoms of his own creation. In 


answer to the supposed Buddhist objection he says :— 


«Now avidya or ignorance is a mental function of a sentient being. It 
is the first link in the Twelve-linked Chain of Causation, which, consequently, 
must be regarded to take for granted the aggregates of the mind and the 
body, without, however, showing how they came together. The series of 
the twelve midduas does not, therefore, give an efficient cause of the aggre- » 


x» 


gates, 


It is sure that the twelve widdnas give us the efficient cause of the 
Thé dent sneantag Gi — — referred to, as we have already pointed out; 
avidya, Sankara, however, mistakes the real meaning of 
Avidya, which, if regarded as a link in the Chain of Dependant Origina- 
tion’ ( pratityasamutpdda) or ‘Causation’ is not the ignorance of any parti- 
cular individual, but is rather indentical with “moha” or ‘delusion’; and re- 
presents the noumenal state of immaterial dåarmas. Again the “avidyva”’ 
which, through ”samskåra” etc., produces “niimaripa’’ in the case of a 
particular individual is not his “aridya” in the present existence but the 
“avidya” of his past existence bearing fruit in the present life, as I have 


explained to you in my lectures on ** Aarma-phenomenolagy". 


This is not all. Sankara brings forward a second refutation of the 
supposed Buddhist objection, 


«There is”, says he “a further difficulty. Your atoms, O Buddhists, 


Sankara’s criticism are momentary and have no abode in the shape of 


-on the doctrine of 


atoms. souls; nor do they contain in them any latent abidine 
principle, to guide them, corresponding to the Adriskta of the Vaiseshikas. 
How can you then maintain Avidya to be the cause of the mind, since 
without mind «r/dya itself cannot exist? Where then does your Avidya 


come from 7" 
Sankara here ignores one of the fundamental principles of the 


school he is attacking, viz: that the atoms are permanent and cannot exist 


save in combination in the present. Moreover, according to the Sarvåsti- 
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tvádins, “Mind” (cittam) which is identical with one of the five skandhas, 
i vijiidna is permanent in its noumenal state, being one of the seventy- 
five dAarmas which are all permanent in the noumenal state. Sankara, 
as we have shown a little above, misunderstands the real import of avidya. 
‘Avidya’ representing as it does the noumenal state of 


dharma is permanent and beginningless. 


immateria I 


Sankara here faintly anticipates this objection and says :— 


«Samsøra is beginningless, you Buddhists maintain. You also say 


that the aggregates succeed one another in an unbroken chain and there- 


fore also Nescience ete., because these abide in the aggregates". 


The last part of the supposed Buddhist objection is a distorted representa- 
tion of the Buddhist theory of the transmission of the skandas. “Avidya” 
is included in *eaittam" which is represented by the two of five shandhas, viz: 
vedand and sanjña. Now Sankara here tries to throw the Buddhist opponent, 


his imaginary adversary, within the horns of a Dilemma. 


“Tf what you say is right", he exclaims, “then you must admit one of 
the two alternatives, viz: (1) either that the aggregates produce aggregates 
of the same kind, or (2) that they produce aggregates of a different kind. 
If the first alternative is true, a man can never be reborn as a god, a brute, 
or a being in hell, in the course of transmigration; in the latter he might, 
in an instant, turn into an elephant, god or a man; either of which 
consequences would be contrary to your system.” 


Sankara here is straining ata gnat. He overlooks the Buddhist theory 


that when one set of skandhas arè succeeded by another, the succeeding 
set is always somewhat different to the preceding owing to the difference 
in the manner of. combining. Moreover, there is nothing in a man's 
turning a god or a brute or even another human being, as soon as the 
combination of the skandhas which constitute bis being is resolved by some 
cause or other, when this resolution is immediate or long after his birth. 
Lastly Sankara missing his favourite “dima” goes on to remark :— 


“Again, for whose sake is the aggregation of elements formed? Your 
Who desires moksha not admitting a permanent enjoying soul implies e 
or deliverance # the enjoyment of the formation of the aggregates 1* 
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self-desired and self-subservient. As you assume no being desirous of 
salvation, mokska or emancipation, according to you, it must be regarded 
as self-subservient. If vou assume one who is desirous of moksža and of the 
formation of aggregates, that being must exist permanently from the 
period of the formation of the aggregates down to its release from the 
aggregates. But you cannot admit this, as you are believers in universal 
impermanence. Therefore in order to establish the formation of the 
aggregates you must accept a permanent enjoying soul”. 

To the question “who desires salvation?” the Sarvistitvavidians’ reply 
is that it is the “mind, desirous of freeing itself from the bondage of 
Karma’. 

Buddhism does not see the need of accepting a permanent soul because 
it believes that the skandhas are always changing and that the mental state 


is also changing with them. 


So much for Sankara’s lucubrations on the cause of the formation of 
the two sets of aggregates which Buddhism recognises according to him. 
He then proceeds to attack the doctrine of Universal Momentariness, 
without, of course, taking sufficient pains to understand what it really 


means. 


“Not only”, says Sankara, “does your Twelve-linked Chain of Cansation 
— fail to — for the formation of the aggregates, but 
ment of the doerine of it cannot establish itself, that is to say, you Bud- 
Universal momentari- Ww S 
—— dhists, believing as you do in universal momentariness, 
cannot, consistently with that doctrine, regard any link of it as the 


efficient cause of the immediately succeeding link”. 


Sankara then goes on to elucidate his own statement :— 
“You Buddhists say that everything has a momentary existence. There- 


fore, according to you, when the second moment arrives, the thing which 
was existing in the fra? moment ceases to exist and an entirely new thing 
springs up. Accordingly you cannot maintain that the preceding thing is 
the cause of the succeeding thing or that the latter is the effect of the former. 
The preceding thing, according to your theory of momentariness, has ceased 
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to be when the succeeding moment arrives; that is to say, the former be- 
comes non-existent when the thing of the succeeding moment comes into 
being, and therefore can not be regarded as producing the latter, since non- 
existence can not be the cause of existence”. 

Sankara here shows his complete ignorance of the Buddhist Doctrine of 
Universal Impermanence. The substratum of everything is eternal and 
permanent. What changes every moment is merely the phase of a thing, 
so that it is erroneous to affirm that, according to Buddhism, the thing of 
the first moment ceases to exist when the second moment arrives. 

In conscious or unconscious ignorance of this fundamental tenet of Bud- 
dhism, Sankara anticipates what he thinks a possible Buddhist objection :— 

“May it not be that the former momentary existence on reaching its 
full development becomes the cause of the latter momentary existence.” 

No Buddhist would have ever dreamt of raising such an essentially un- 
Buddhistie objection. Let us see how Sankara contradicts it. 

“This is not right” he says. “To say that a fully developed existence 
has greater power or energy than a not fully developed existence, is only 
around about way of saying that the full development of the thing in 
question passes into the second moment; and this runs connter to your doc- 


trine of Universal Impermanence”. 


Sankara anticipates another oljection—an obviously fallacious one— 
TANG AGA E >" coming from the Bhuddist side. 

«ETE ^ * 
of the Buddhistic law 
of ennse and effect. 


“May it not be (the Buddhist may object) that antecedence implies 
causality”. 

He proceeds to refute this in the following manner :— 

«No, that cannot be,” says he. “In every effect there is inherent 
the nature of the cause. But you Buddhists have no right to say that the 
nature of the cause is inherent in the effect ; because that would be tanta- 
mount to maintaining that the cause is permanent—which is against your 


e — » 
theory of universal impermanence”. 





THE SARVAATITVAVADINS. 155 


Sankara overlooks the plain fact that causality is not a permanent but 
merely a relative quality. Thus A may be the cause of B, B the cause of 
C and C the cause of D, without the causality in the three cases being 
identical, just as William may be the father of Edward, Edward that of 
Charles, and Charles that of James, without the fatherhood in the three 
cases being identical. In any ease, no Buddhist would ever have raised 
such an objection as Sankara anticipates; and if he could raise it, no answer 


would have been less adequate than that given by him. 


We proceed to a third imaginary objection which Sankara puts into 


the mouth of his Buddhist adversary :— 


“But relation of cause and effect” (the Buddhist might say) “may 


continue to exist without, however, the cause giving 
Sanknra's illusory 


conception of the rela- jts colouring to the effect". 
tionship of cause and 7 


effect. 


No Buddhist would say this. No Buddhist would dream of denying that 


causes always produce their effects. 


Sankara is here putting a very weak and entirely imaginary argument 


in the mouth of his Buddhist opponents He now proceeds to demolish 
this argument with needless elaboration :— 


“This cannot be admissible, because in that case all sorts of confusions 
would arise, such as between mere efficient cause (such as the potter's 
staff) and material cause (such as clay in the production of an earthen pot). 


Now when you speak of the origination and the cessation of a thing, you 
must mean one of the three following alternatives :— s 


(1) "Phat the thing in question retains its form during the two stages, 
or (ii) that the terms, origination and cessation, refer to the different 
stages of one and the same thing, 
or (ii) that the thing becomes entirely different by cessation." 
Let us now examine the alternatives one by one :— 


“Gi) The first is impossible, because it makes no difference between 
origination and cesssation ; 
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(ii) In the second, origination and cessation woüld denote the initial 
and final-stages of that of which the intermediate stage is the 
thing itself, and such being the case, the thing would be 
connected with the three stages or moments vis :— the initial, 
the intermediate, and the final, according to which your doctrine 


of universal momentariness has to be given up. 

(iii) In the third ease, origination and cessation will be quite different 

from the thing itself; in fact quite as different as a buffalo 

would be from a horse. This is admissible, because the thing 

being absolutely disconnected with origination sand cessation, 

would be without beginning and without end, that is to say, 
everlasting.” 

The first and third alternatives are not to the point. The second agrees 
with the tenets of the Sarvåstitvavådins who believe that the substratum of 
everything is permanent, though its phases are constantly changing. Thus 
the “aqueous substratum,” if I may be permitted to use the expression, inheres 
permanently through the phases of water, ice and steam. But we are for- 
wetting that all this elaborate refutation is directed by Sankara against an 
imaginary Buddhist objection which no Buddhist would ever have thought 
of raising, vis: that cause and effect may continue without the former 
giving its colouring to the effect. 

Sankara proceeds to refute yet another series of objections which he 

å Falk ERA imagines to be raised. He loses sight of the Sarvås- 
oe ae titvavadin’s theory and starts an objection such as 

7 only a Bhuddist, who had misunderstood Vijnünaváda, 
could bring forward :— 

“What if the origination and cessation of a thing mean its perception 
and non-perception 7” 

'l'o this imaginary Buddhist objection Sankara thus replies :— 

«Phat is not the case," says he. “ Perception and non-perception have 
reference to the percipient mind, and have absolutely nothing to do with 

the thing to be perceived, so that, in this case, you are driven to admit 


the non-momentariness or the permanence of things ”. 
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But the Sarvåstitvavådins do admit the permanence of the respective 
substratum af things while maintaining the womenlary character of their 
various phases. The very name of this school points out this fact which 
Sankara ignores. 

Sankara does not stop here. He goes on to say : 


“So we have demonstrated that, according to your own doctrine of 
universal momentariness, the prior momentary existence becomes merged into 
non-existence, and therefore cannot be the cause of a posterior momen- 
tary existence.” | 

Here Sankara misunderstands the point at issue, which is the Buddhist 


doctrine of Momentariness. 


And he goes on to anticipate what he thinks to be the objections likely 
to arise. 

The Buddhist, according to Sankara, may object to this saying :— 

“Well, in that case, an effect may rise without a cause”. 


Here Sankara forgets that, according to Buddhism, nothing can exist 


without causes, which, indeed, he partially points out below. 
How does Sankara refute this? Merely by saying :— 


(i) “This assertion is against the Buddhist theory that the «///e and 


the eaitta-dharmas arise from a conjunction of causes. 
(un) Moreover if a thing could arise without a cause, anything might 
be produced out of anything—which does not stand to reason. 


So you are wrong in maintaining that an effect may arise without a 
cause”. 


The last objection which Sankara anticipates on the part of the 
Buddhists is :— 


“But may not the antecedent momentary existence last until the 
succeeding one has been produced 2” 

This objection is essentially un-Buddhistie-being based, as it is, om a mis- 
conception of the real significance of the doctrine of universal momentari- 
ness, which only applies to the phenomenal phases of a thing and not to its 


sulstratum which, according to the Sarvüstittvavádine, is permanent and 
18 
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unchangeable. Sinkara answers this objection, if it can be called one, in 


the following manner :— 


“If you admit this, you must admit the simultaneousness of cause and 
effect, and if you admit this simultancousness, you contradict your Buddhist 


theory of momentariness," 


The refutation is as uncalled for as the objection which it seeks to 


demolish. In this connection it will not be out of 
The difference be- 


tween the Vedantie place to say something on the Vedantic and the 
and the  Buddhistic 


conception of cause Buddhist conceptions of the relation between cause 
and effect. 


and effect. The Vedantins do not accept any other 


cause save material cause. According to them, = effects have no 
independent existence. They are, in essence, identical with the 


cause (r.e. the material cause) for without the latter they do not exist, so 
that they must be considered to be identical with them. In other words, 
two different things cannot have invariable concomitance, while cause and 
effect have it and therefore cause and effect are identical. The stock 
example of the cause residing in the effect is that of clay being found in 
an earthen pot. Of course we must not forget that the only cause accepted 
by the Vedantins is the material cause. It is needless to remind the scholar 
of the two readings (wī) and (av) on the  Brahmasütra, Wid are , 
(“we get the effect when there is the cause”) or amiga : (“we see 
the cause in the effect’). Again “Sankara proceeds to point out that the 
effect too must be in the cause like oil in a sesamum | seed, otherwise we 
should not be able to get the former from the latter just as we cannot get 


oil from sand. 


Sankara apparently overlooks the fact that the cause is often wider 
than the effect just asin that well known instance in the Bhagavadgita, 
wat Hu Ana (e. Lam notin the world but the world is in me") 
which means that God (the cause) is something more than the world (*the 
effect’). According to the Vedantins, then, faddtmya or indentity is the 
relation between ‘cause’ and ‘effect’; while according to the Naivayikas 
aama or permanent inherence is the relation between them, The 
Vedantins - do not accept SW". “ Moreover ”, says Sankara, “ to be 
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produced implies an action which again implies an agent.” If, at the time 
of production, there is no effect, then what is it which is produced ? In 
other words, according to Sankara, the subject must exist before the predi- 
cate, But this view is not sound, as both may be simultaneous. Sankara 
goes on to say that Causality is a relation and that a relation presupposes 


more than one thing, so that the effect must be regarded to exist with the 
causality. 
Sankara, at this point, anticipates an objection. “If the effect already 
exists, why then the effort to produce it 7” to which he replies as follows :— 
“The effort in question is merely for the purpose of bringing the effect 


into a desired form and not for that of bringing it into existence." 


In fact nothing new ean be brought into existence, but only changes 
of form can be effected and a change of form is not an indication of some- 
thing new. For example a tortoise contracted is not really different from 
itself with its head and legs extended. Similarly cause is like a contraeted 
tortoise and the effect is merely its expansion. "Those who do not accept 
existence of the effect before its production, may be asked, why if the 
effect does not already exist, effort is made to make it appear? The Sankhyas 
admit that both cause and effect are real—that the effect is but the transfor- 
mation of the cause, But the Vedantins maintain that the cause is the 
only reality and the effects are mere appearances. ‘The difference between 
the two views appears to me to be immaterial from the practical point of 
view, for both accept the existence of the effect in some form in the cause 
(r.e. material cause). 

Here we must note the Sarvåstitvavådin's view of causality ; for it has 

been maintained in India, times out of number, by 


The — Sarvüstitvavü- 
din'sview ofcausality,  Anti.Buddhists that the Buddhists do not tweeept 


causality. 

In Åryadeva's Commentary on the Madhyamika Såstra (Chp: xx, 
Kårika 9.) which has come down to us in Kumårajiva's Chinese 
version, a portion of which the late Mr. Harinath De and myself have 
translated and published in the Jlera/d, the Sarvåstitvavådin's view of 


Causality is stated in the following objection :— 





* 
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“The cause never perishes but only changes its name, when it becomes 
an effect, having changed its state. For example, clay becomes jar having 
changed its state; and in this case the name clay is lost and the name jar 


J5 
arises, " 


I do not think Sankara knew or admitted that his own view 
of Causality was anticipated by or borrowed from that of the Sarviisti- 
tvavidins. Itis worth while noting that the Sarvåstitvavådins allowed 
the simultaneousness between cause and effect only in one instance, viz : when 
two things were mutually the cause and effect of each other, that is to say, in 
their technical language, in the case of mental things only samprapuktaketn, 
and in the case of both mental and material things “ sakalbhdhketu," The 


effect in both cases is called “nurushakdraphalam.” 


This is detailed in full in the Second Chapter of the — Abhidharmakosa. 


In other cases the cause and effect are not regarded as simultaneous by the 


Sarvåstitivavådins. 


It is interesting to note that the metaphysical Madhyamikas disbelieved 
causality as they disbelieved many other things. Their view is given by 
Aryadeva in his answer to the Sarvástitvavádin's objection cited above :— 

“ Jars and tiles and water-pots come out of clay. If clay is merely a 
provisional existence, it cannot become jar etc. after changing its state. We 
may apply the expression “mere change of name” to the case of milk and 
curd. There it would not be right to affirm that the cause becomes effect 


by undergoing a change merely by the loss of its name". 


But let us return to Saànkara's criticisms of the Sarvástitvavádins. 
Refutation of an. ‘Taking his stand on his misconception of the doctrine 
Barviatitvawadine. he of “Universal Impermanence’’—which he interprets to 
mean that the thing of the preceding moment is absolutely different from 
that of the succeeding, whereas, in reality, the Sarrdstitvavddin 


understands by jt that the phase of a thing or person changes every moment 
(IT TUNG UJU — — 


1 The Sanskrit version ix as below ;— 
few Sawa Hp EG: ier WA I 
qisma Sata psn Ww | 
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but that //s «whsf ratum is elernal amd permanent. Sankara goes on to say 
that, according to the Buddhist doctrine, there cannot be one awent connected 
with the two momenta of perception and subsequent remembrance— an 
assertion which would render memory an impossibility—which is contrary 
to experience and truth. Thus I see a thing today and recognise it two 
years after, which is a fact of common experience; the “T” of today cannot 
be different from the *I" of two Years hence, although the Buddhist doetrine 
of Universal Impermanence will say the contrary. 

“And” says Sankara, “if the Buddhist further recognises that all his 
subsequent successive cognitions, up to his latest breath, belong to one and 
the same subject, and, besides has to attribute all his past cognitions from 
the moment of his birth to the same self, how can he shamelessly adhere 


to his doctrine which attributes but a momentary existence to everything ?” 


But the Buddhist does not ascribe momentariness to the (Atugs themselves 


but to their phases only. 


Sankara anticipated some Buddhist objections and answers them 


thus :— 


Ist Buddhist Objection 


“The recognition of the subject as one and the same takes place on 
account of the similarity of the different self-cognitions, which are how- 


ever momentary”. 
Refutation 


The cognition of similarity is based on two things. — So to assert that 
recognition is founded on similarity and to deny at the same time the exist- 
ence of one permanent subject able to connect mentally two similar things, 
is talking deceitful nonsense. Accordingly you must admit that there is 
one mind which grasps the similarity of two successive momentary existences ; 
and such an admission would contradict your tenet of universal imper- 


manencee."* 


Here Sánkara betrays his ignorance of the Sarvastitvavadin’s view 
of the permanence of “mind” (cittam) as we shall see presently. 
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, Pad Buddhist Objection :— 


“May not the cognition ‘this is similar to: that’ be a different new 
cognition independent of the apperception of the earlier and later momentary 


existences”. 


This objection is quite imaginary. Bhuddhist philosophy always 


recognises “similarity” to be something relative. 
Sankara goes on to refute this objection unnecessarily :— 


“The terms ‘this’ and ‘that’ point to the existence of different things 
which the mind grasps in a judgment of similarity. If the mental act 
having similarity for its object were an act altogether new, and not 
concerned with the two separate entities that are similar, the expression 
‘this is similar to that" would have no meaning at all, since in that case 
we would have used ‘similarity’ in an absolute and not ina relative 


»* 


Sankara's argument here is self-evident and never denied by the 
Buddhist. 

Now what is the Sarvistitvavadin’s view of the vpalabdkd” or the 
perceiver z 

That great Vasubandhu's view is that it is *vijfiána' or ‘consciousness’ 

the substratum of which, ‘mind’ or "ert", is perna- 
The term — "percei- 
ver" explained. nent. Vasumitra, however, maintained that the 
“perceiver? was the aggregate of the five ladriyas which, being material, 
had a permanent substratum. 

Moreover, according to the Sarvastitvavadins, “Memory” (Smriti) 
is oné of the forty-six eaitfa-dharmas and therefore permanent. It belongs 
to the Mahabhimika section which includes ¢edanud (sensation), sanjid 
(conception), ee#fana (thought), sparka (touch), chhania (desire), mati 
(intelligenee), smirili (memory), masaskå ra (attention), edAimoksha (determi- 
nation), and sawddéi (meditation). 

Before proceeding to examine the remaining criticisms of Sankarå- 


cArva, it would be preferable for us to attempt to form an iden of the 
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other doctrines of the Sarvåstitvavådins. Accordingly I pass on to their 


conception of sense-objeet. 


THE SENSE-OBJ ECTS. 


Sense-objects, according to the Sarvåstitvavådins, are of five kinds, 


namely :— 


(1) *Råpa' or colour and form. 
(2) “Sabda” or sound. 

(3) ‘Gandha’ or smell. 

(4) ‘Rasa’ or taste. 

(5) ‘Sparsa’ or touch. 


“Ri pra-Vishaya™' 


Or “the department of colour-and-form” is a material thing to be per- 


The object of sight. — mgu ee) - From one point of 
i view, it is divisible into two classes, namely, (1) 
colours (‘varna’) and (2) form or figure (*samsthána'); from another point 
of view it is of twenty Kinds. Accordingly it is said in the Abhidharma- 


kosa :—*'*Rüpam dvividham va vimsatidha”. According to the latter sub- 


division colour (‘varna’) admits of 12 divisions, and figure ( sumstháüna ) 


admits of 5 sub-divisions. As regards colour Vasubandhu observes — 


“Colour is of four kinds, namely, (1) Blue (nfla), (2) vellow (pita), 
(3) Red (/o//fa) and (4) white (wradofa). The remaining eight colours 


are made up of a combination of these four principal colours. Sames! ha na 


(form or figure) is of eight kinds, namely, (1) long, (2) short, (3) round, 
(4) square, (5) high, (6) low, (7) straight and (8) 
proceed to 


— 


crooked, We next 





* Japanese : Shiki kih, 





li. 
. 
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Or, “the department of sound” which means a material thing that can 
FEL keel of NE be perceived by the sense of hearing (Srotreudriya). 
It is divided into eight kinds. Sound or Sabda” is 
divided into two principal heads, namely, (1) ‘wytllamahabéwta’ or the sound 
of the 'great element which possesses the power of perception' and (2) 
‘anupdtlamahdbhita’ or the ‘great element which does not possess the power 
of perception’. An example of the former would be the leeture of a 
professor and the latter the fall of a torrent, Again each of these is sub- 
divided into two heads, namely, (a) ‘sa//ra-santhiydta’ or ‘articulate’ and (b) 
tasattva-sankkydta" or “Snarticulate’. An example of an articulate sound 
produced by a body that has no perception would be, say, a song reproduced 
by the gramophone. 

The example given by the Sarvåstitvvafidins is what is known, in the 
Indian literature, as ‘a voice from the cloud’ or dhdha-rani. Wach of 
these sub-divisions, again is sub-divided into ‘sekta’ or pleasant and “dukha” 


or unpleasant. Next comes, 


“(lantha-t isha ya” 2 


Or, “The department of smell” which means a material thing which 1s 


à to be perceived by the sense of smelling (Ghrdnendriya). 
The object of smel- % 


ling. Vasubandhu says:—‘Smell ts of four kinds. First 


sugandha or “good smell’, second durgandha or bad smell’, either of which 
is again subdivided into two (a) Samagandha* or small which become 
nourishment for the body, and (b) cisamagaudha" its contrary. Next we 
pass on to | 
5 Pasa d ixhaya’’® 

Or" a material thing serviceable, by the jikvendriga or the sense of 
taste. It is of six kinds, namely, (1) sweet, (madhura), 
(2) sour (amba), (3) salt (favana), (+) acrid (kabuka), 

(5) bitter (tikta) aud (6) astringent (faskdya). ‘Then comes 


^ Japanese: Shå-kiö, * Jap: KO-kid. * Jap: 76-46. 
* Jap: Futl-kåö, * Jap: Sok-kiñ, 


The object of taste. 
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* Spar&a- Vishaya!. 


This phrase signifies objects of the sense of touch (Adyeudriyam). They 
are of eleven kinds (1) ap or watery; (2) teja or 
The object of touch. | . 
fiery; (3) vdye or windy; (4) prifÁrí or earthy. 
These four are technically called &hdta-sparsa-viskya or the ‘touch of 
the elements”. The remaining seven are called é4an(ika-sparsa-cishaya 
or the ‘touch of the elementary’ and are as follows :— 


(1) Staksh natvam or ‘smoothness’; (2) Aarkasatram or ‘roughness’; 
(3) Laghutvam or ‘lightness’; (4) Gurutvam or ‘heaviness’, (5) Sitam or 
wold’; (6) Jighatsd or ‘hunger’; (7) Pipdsd or ‘thirst.’ It appears, at first 
sight, strange that cold, hunger and thirst should be reckoned amongst 
objeets of touch, but it must be remembered that these are the names given 
to the feelings of sentient creatures, which are the effects produced by the 
three kinds of touch. In other words, the feeling of cold is produced by a 
touch which excites the corporeal frame when the energy of water and 
wind becomes active and predominates over that of the other elements, 
namely, earth and fire, in the body of a living being. Thus touch itself is 
the cause, while the feeling of cold is its effect. Similarly the feeling of 
hunger is produced by a touch which excites the physical frame, at a time 
when the energy of wind becomes active in our body and predominates over 
the other energies. Likewise the feeling of thirst is caused by a touch 
which excits the physical frame when the energy of the element of fire 


becomes active and predominates over the other energies. 


Such was the idea of the Sarvástitvavádins and in all probability it was 
not an original invention on their part, but a heritage of all Indian 


Schools of Philosophy from the earliest period. 
We now proceed to treat of 
“THE SENSE-ORGANS." 
These are of five kinds corresponding to the five classes of sense-objects. 
Thé Ave SKA Dd They are technically called in Sanskrit Paschendryya 
BOEROEAN or the “five Indriyas”. According to the Buddhist usage 


- ——  —'-'.*`nO— .nh..Ü 


' Jap : AMi-Eió, 
19 
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Indriya means “supreme” (parama); “Lord” (fårara) and ruler (adhipati); 
after grasping external objects the Indriyas are capable of arousing thought 
(eitfofpdila) or of exciting Fijnana' or consciousness. Accordingly the 
term ndriya is to be explained as the act of arousing consciousness and as 
the grasping of the sense-objects or ‘Jishaya’. In other words, each of the 
five Judriyas is an agent without which none of the five rijfianas would 


become capable of perceiving an external object. 


The derivation of Indriya adopted by the Sarvåstitvavådins is as 


follows :— 


a: gafefeara sfai sfe arama «fa ca: ae uråt- 
fan fafa mu uer aa mar wf serien 
amben | weraafearnfa ar vafa waar v< 
Afza || 


“What then is the meaning of the word ‘driya? 2 The word ıs de- 
rived from the root “fde (1st conj. par.) indicating ‘ absolute supremacy’. 
Taking this root, we get the form Gndauti. ‘Judant? gives the form 
Gudrdni”. (Vide P. Såtra. Jadrdair-apratyaya au nådika :) meaning those 
which exercise supremacy. The next stage iudrany-eva indriydni or 
indanti iti indriyam.” (Vide P. Sutra, Svartheghas taddhita:) Vasubandhu 
says :—“Vijññna is of five kinds, namely, those con- 


The essence of the 
five sense-organs is nected with (1) eve, (2) ear, (3) nose, (4) tongue and 
purely material, | —— 

(5) body. Dependent on these five Vijhinas are 
what are known as the five kinds of pure materials (Prasfida råpåni). 
These ‘pure materials’ are called the eye-sense-organ (Cakshvindriya) car- 
sense-organ (srotrendriya) ete." These show clearly that, according to the 
Sarvåstitvavådins, the essense of the five indriyas or sense-organs is 
entirely material. As I have pointed out, according to the Sarviistit- 


vavådins, it is indriya which perceives an object;—a fact, the knowledge of 


— - - 
w- — — — - 


` Yafomitra's Abhidbarma-košs Sàstra vyikya, Chap. LL 
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which would have saved Sankara from the errors he has fallen into in his 
attempts to refute Buddhist philosophy. He displays almost at every 
turn his ignorance of the fundamental principle of Sarvástitvaváda, namely, 
that the substratum of all things including the sense-organs is permanent 


and unchangeable. 


Each indriya has two sub-divisions namely, principal indriya! and 


auxiliary indriya.* In modern scientific terminology 
Subdivisions of ench 
indrivn&. 


the former corresponds to the nerve and the latter to 
the organ for that nerve ; thus in the case of the eyes, 
optic nerve would be the principal indriya while the eyeball would be its 
auxiliary. According to the Sarvåstitvavådins, the substratum of the 
principal indriya consists of a combination of param nis which are extremely 
pure and minute, while the substratum of the'latter is the flesh made of 
grosser materials. "The principal indriya is invisible and intangible owing 


to its extreme minuteness. Accordingly the Abhidharma-Kosa says :— 


“The indriyas of kāva (body) etc., cannot be called divisible because 
they cannot, by any means, be broken into two or more parts. They can- 
not be divided because in that case their function would cease, the limbs of 
the body being parted asunder. The Kayendriya etc., are further indivi- 


sible on account of their extreme purity and excellence resembling the light 


of gems.” * 


The five supreme indrivas differ from one another with respect to the 
The form and manner manner and form of their respective atomic combina- 
of aromie Como?" tions, Thus the illustration employed to explain the 


tions of the five sense- 

ido formation of the organ of vision is that of flour being 
poured into a vessel filled with water. Just as in such a case the particles 
of flour would scatter themselves over,the surface of the water, even so «do 
the minute atoms (paramánu) which compose what is known as the organ 


of vision spread themselves over the pupils of the eve. 


M Japanese š Shögi-kou, = Japanese ; Hujin-kon., 
* The Ahhidharmakofa Såsten, Chap. I. 
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The minute atoms which go to make up the ‘organ of hearing’ are re- 
presented as being subjected to an unintermittent act of screwing up resem- 


bling the spontaneous rolling up of the bark of a cherry tree as soon as it is 
detached from the trunk. 


The minute atoms constituting the ‘organ of smell’ are represented as 
being situated inside the nostrils in either of which they are said to be 
placed side by side symmetrically. 


The minute atoms of ‘taste’ are described as being situated in the form 


of a half moon on the surface of the tongue itself. 


Lastly the minute atoms which build up the ‘organ of touch’ are 
represented as spreading over the entire corporeal frame, their number 


being supposed to be exactly equal to that of the atoms of which the body 
consists. 


The special capacity of the Respective Indriyas. 


Each of the five fudriyas has a special capacity of its own and is able to 
give rise to the perticnlar vyRdua which corresponds to it. What the 


special capacity of each indriya is will be seen from what follows :— 


l. The /»driyas of vision and hearing can grasp their object remotely 
as well as close at hand. The keenest indriya is that 
The special capacity a : 
of the cakshu and of the eye, possessing as it has not only the power of 
srotrendriyn. i z 

erasping the colour at a distance but also that of 
arousing Cakskurijuana as soon as it grasps its object. The rudriya of the 
hearing has also the power of perceiving its object at a distance but it is not 


so keen as that eve-organ. 


2. The tadriyas of smell ( Ghrána ), taste (Ji4ra) and touch ( Ad va) 
have not the power to apprehend remote objects but 
Th inl capaci 
of — —— only to grasp proximate ones. That is to say, they 
Kåyendriyn. Å 3 s ^ 

are unable to give rise to the vyfidaa corresponding to 
them unless they come in immediate contact with their respective objects. 
The degree of contiguity to their respective objects required by each of them, 


is said to vary for the purpose of giving rise to their respective rijfidnas. 





` 





THE SARVASTITVAVADINS. 149 


Thus, assuming, for the purpose of our illustration, that an atom is divi- 
sible into four parts, it should be understood that if the organ of Smell can 
perceive to the distance of the three-fourth of the atom, the organ of Taste 
will be able to perceive only one-half of it and the organ of Tonch still less 
riz. only one-fourth of it. Moreover these three indrivas can apprehend only 
that quantity of their respective objects the atoms of which are equal to 
their atoms. If the atoms exceed in quantity, then the particular indriya con- 
cerned appehends half the quantity of its sense-object at the first moment 
and the other half at the next moment, the interval between the two mo- 
ments, being so small and the action of apprehending being so quick that it 


looks as if the two “takings” were simultaneous. 


It must be noted that the receptivity of the sense-organs of vision and 
hearing is not limited by the quantity of the object perceived, thus the eye 
can just as well apprehend a huge mountain as it apprehends the tip of a 


hair and the ear can hear equally well the buzzing of a fly and the roaring of 
thunder. 


The enumeration of the sense-organs and their nature and capacity 


brings me to one of the most difficult sections of Buddhist psychology, 


namely, 


Arijhapti- Ripa’. 


Vasubandhu in the first chipter of his commentary on the Abhi- 


A dharma Kos'a, briefly describes Å vj ñapti Karma as 
Explanation of Avij- . / 


hapti-rüpa. follows :— 


Arie 
is. It derives its name from the fact that it does not manifest itself to 


others and cannot be known by others", ! 


“Arijñapli Karma isa product of røpe-barma just as rijñapli 


This does not make us any the wiser. Let us see what the term really 


means. The word røpa in this connection is synonymous with Adri, 


P'ijñapti means “making known”, and Arijitapati is its contrary. Accor- 


= — —— — — w — 


1. The Abhidharmnako&a-sistra, Chap. I. (fase. I) The Sanskrit passage rons ns 
follows arne wqfinm eerie wetfaefeeus å amaaa aerefantafes: à 
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dingly the term Arijfiapti Karma etymologically means “action not made 
known". It signifies a formic energy which is not perceived by the five 
senses or made known to another. The vehicles for expressing and commu- 
nicating our thoughts and ideas are our limbs and voice oras the 
Sankrit language has it “body and words”. The Sarvåstitvavådins lay 
stress on the fact that as soon as we perform an act or express an iden 
good, or bad, which, in their technical language, is called under the com- 
prehensive name of Iijhapti-røpa or “action made known”, (råpa being 
synonymous with Karma here) a latent energy is impressed on our 
person, which is designated as Arijñapti-rípa or “ action not made known” 

because it does not manifest itself to others but remain hidden in the person 


of the door. 


It is quite unconscious or, more accurately speaking, subeonscious. Ac- 
cording to the Sarvåstitvavådins, the 4Arijhapfi-répa, being a latent energy, 
is bound sooner or later to blossom forth into Karmaic effect, and is the only 
bridge which connects the cause and the effect of Karma, good or bad 
done by body or speach. It is one of the seventy-five enternal dharmas 
being included in répa-d/araa, But does it not look like a contradiction to 
include it in that category seeing that the definition of rüpa, according to 
the Sarvistitvavidins, is pratighdt riipa,” that is to say, ripa has for its 
characteristic resistiveness? The apparent contradiction disappears when 
we come to consider that Arijiaptr- Karma is a resultant of Fij iapti- Karma 
which is produced by body or speech both of which come under the category 
of rüpa-dharma ; thus the effect Avijiapti pertakes of the nature of its cause 


Fijñapti which comes under rfpa-dkarma and is, therefore, classed among 


the latter. 


Thus according to the Sarvåstitvavådins, Karma is divided into two great 
heads—(1) thought or Ce/ana-Karma which is Synony- 

DM mous with Manastdra and (2) motion or Cattasikakarma 
which is subdivided into (a) bodily act (Kdyita Karma) and (b) vocal act 
(Fdeika Karma). Now each of these subdivisions of motion is divided into 
two sections, namely, Fijñapti-Karma and Atty tapi arma of the body and 


— 
> 
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" 
speech respectively. The divisions and subdivisions are given in the follow- 
ing diagram :— 








"mu 
(Karma) 
Kf | 
Gann Yaw" 
(Cetana-karma) (Caitasika-karma) 
aaa’ wifi ° 
( Káyikn-karmn ) ( Vácikn-karma ) 


mars fasta” nu m , 


(Köyika-vijfnpti-karmu) ( Ka yikivijfiapti-karma) 





ai ers Parfum afecta mfa ay 
(Vücika-vijünpti-karmu) — (Váciküvijnapti- karma.) 
. 
> 
ES > ⁄ 


CITTAM. OR “MIND” 


The author and the commentators of the Abhidharma-Kosa take pains 
Tua bu do ker to pomt out that “Mind” (‘Crf/am’) is the king of the 
of the mental realme, mental realm (‘Cartta-dharmas’), «The Citlam or 
"Mind", continue the commentators, “governs all things mental and 
recognises their respective characteristics, as soon as it 


perceives them, 
exactly in the same manner as a king governs his ministers and subjects and 
generally administers his state affairs.” This explanation, however, luminous 
it may appear to the old-world student of Buddhism, fails to leave 





any 
é ^ Jap: Gå, * Jap: Shi-gd or I-gå, ^ Jap: Shi-rgå, 
t Jap: Shín-go. 


` Jap : Go-gå, 
t Jap: — Shín-muhyó-yó. * Jap: Go-hgó-gàó, 


v Jap : Shuan+hyd-giå, 


” (d osanwuh gg, 
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lasting impression on modern minds like ours, so that T gladly pass on 
to Vasubandhu’s definition of it by means of terms almost equipollent, 
to use John Stuart Mill’s well-known phrase. 


“The mind”, says Vasubandhu, “is called *Ci/fam' because it observes 
Ay ak EN E (‘cefati”); ‘Manav’ because it considers (‘manrafe’) ; 
tion of the mind. and *Tijfidna*, because it descriminates (‘rijfidndte’).”" 

So the words *eittam, “manas” and ‘vijidua’ are, in a certain sense, 
synonymous, in the Buddhist psychology. 

We proceed now to the subdivisions of the mind (Ciffam, manas or 
rijfular) made by the Sarvåstitvavådins, which are technically called ‘the 


six kinds of vijfidnas’. 


The sir kinds of cij dnas. 


The substance of mind. in the Philosophy of the Sarvåstitvavådins is 
divided into six, viz : | 

(1) the caksur-vyndna* (‘eye-discrimination’) 

(2) the årotra-ryfdna? (fear-diserimination”) 

(3) the gArdna-rijful na* (‘smell-discrimination’) 

(4) the jikrd-veyidna? (‘taste-discrimination’) 

(5) the kåpa-ryndua" (‘touch-diserimination’) 

(6) the mano-ryiuina* (*thought-diserimination") 


These respectively depend upon their respective sense-organs (rud erga), 


The respective soat such as the ‘cakshu-indriya’ (eye-sense-organ), 
f th x kinds of , . : ve 
E gera ag &rotra-tudriyd (ear-sense-organ), ete. The ‘cakshur- 


vijfuina, discriminates color and form (varna avd samsthdna); the 
årotra-vijidna', ‘sound’ (sabda), the yårdna-vyhdud”, smell" (gandha) ; 
the ‘jrhud-vijfidua’ ‘taste’ (rasa) ; the ‘kdya-cijfidua’, ‘touch’ (sparka) ; 
lastly the ‘mano-ryhda discriminates the ‘dharma’ or the ‘(Ainguess’ of a 
thing, if I may be permitted to coin the uncouth abstract noun, since the 
English language has no word to represent exactly the idea of ‘dharma’ in this 


—— — — 
1 The Abhidharmakota-Sastra, Chap. I, (fase. IV.) pi 
* Jap?  Gen-#hiki. ? Jap: Nishiki. * Jap? Bi-shiki. 
05 Jup? Zershiki. ^ Jap: Shinsshiki, t Japs T-shikt 
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sense, the nearest approach to an equivalent being the combination of *s54- 
stance’ and ‘quality’ in the Aristotelian sense, The Abkidharma-Koåa further 
states that “each of the rijfidnas discriminates its particular object and 
perceives the general characteristic of the latter, that the six viyfdnas 
combine to form, what is known as the ‘vi/fidna-shandfa’, that there are 
Further six "vifidna-kåyan" (‘substance of discrimination’) each correspon- 
ding to each of the six *e/j7iénas' such as, ‘catshur-vijiana-kdyu’ “&rotra- 


eyhtana-kdy 2 ete., up to mamo-vijiidna-kdya" ! 
The sixth vijnána. (‘wano-vijiiaue’), being the ‘King of the Mental 
Worl!’ discriminates also color, form, sound, smell, taste and touch, 


in addition to itsown functions, as is shown in the subjoined diagram :— 


( Colour and form (roa) * es. cakshur-vijyiidua, 
| Sound (sabda) ... a e. Srotra-vijfidua.. 
Smell (gandha) . 4 T e. ghrdua-vijfidna. 
Manovijhána < Taste (rasa) ve it os Jithvd-vijiidua, 
Touch (sparsa) ... — e. Adya-vijiidaua, 


— 46 Ca itta-dharmnas 
l'hingness (almost substance (dharma) ... 3 14 Citta-vipoyukta 
Land quality) | samskåre. 3 Asam 


skritadharmas. 


The forty six caitta-dharmas'; the fourteen *vittariprayukta-samskåra" 
and the three asamshyita-dharmas will be presently explained. 
It is worth while to draw attention to the fact that there took place an 


An interesting discus. Interesting discussion among the Hinayanists in very 


— USE pes early times as to whether the substance of the six 


vijnantironeorTor — wiitünas is one or manifold. It is fully treated of in 
the thirty-second Chapter of the Abhidharma Mahavibhasha Sastra and an 
abridgement of the discussion is also given in the first and second Chapter 
of the Abhidharma Kosa, but I regret that the limited time at my disposal 


prevents me from entering into the salient points of the controvesy. 


I pass on to the threefold classification of discrimination, according to 
the Sarvåstitvavådins. 





! The Abhidharmakoéa-distra, Chap, 1. (fase. I.) 
20 
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Three kinds of Discrimination, 


The discrinsmative function of mind (‘e//fidua’) is elssified into three 
anan of the viz :—(1) ‘svabidva-nirdeda’* (natural discrimination’) ; 
three Nirdedus. (ii) ‘prayoga-nirdeda’* (‘actual discrimination’) and (iii) 
‘qnusmpili-nirdesa’® (reminiscent diserimination’). The first means an intui- 
tive function operating at the present time; the second indicates not only an 
intuitive function but also an inferential one operating throughout the three 
divisions of time, the present ete., and the third signifies a retrospec- 
tive or a reminiscent function. In other words, the first deals only with the 
present while the second is concerned with the present, the past and the 
future in å very comprehensive manner, and the third has to do exclusively 
with the past. Among the six kinds of Vijiianas, the first five (caksku, 
&rotra, ghrdua, jikvå, and Adya) possess only the intuitive function (xrabådea 
nirdeåa) while the sixth (mano-vjfidnd) possesses all the three func- 
tions. This is the reason why the first five rijfidnak are called ‘anirdesa’ 
(‘lacking discrimination’) while the “wan o-vijidua’ is called ‘sanirdesa’ 


(possessing discrimination’). ‘The Abhidharma Koa says :— 


“There are, in brief, three kinds of discrimination, viz: "intuitive 
(‘svabhdva-uirdesa’), “inferen tial’ — (*prayoga-nirdesa^) and reminiscent 
(‘anusmyiti-nirdesa’). The intuitive discrimination only is possessed by the 
first five vijidua-kdyas, and not the other two, for which reason they are 
called ‘anirdesa’ or (lacking discrimination’). Thus, for instance, we call 


a horse ‘foot-less’ when it has only one foot”. t 


^ Jap: Jishd-Jfunbeteu. = Jap: Ketaku-funbetsu, * Jap: Zuinen-funbetsu' 
* The Abhidharmakota-tistra. Chap, I (fasc. IL) 
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CAITTA-DHARMAS (MENTAL PROPERTIES’). 


‘Caitta-dharmas’ signify ‘mental properties’ which follow the action of 
the ‘cittam’ (‘mind’) like courtiers who follow their 

Mental kremt king. The function of the ‘Cartta-dharmas’ is to seize 
the special characteristics of an object, while the ‘e//fam’ 

perceives its general characteristics. Thus ‘e///am’ is concerned with 
generalities while the ‘eaffta-dfarmas’ deal with particularities. For 
example, when we see a human form ata distance, it is ‘cittam’ which 
enables us to find out whether it is that of a man or a woman ; whereas 
the eaitta-dkarmas help us to make out whether the person is one-eyed or 
two-eyed, tall or short, fair or dark, ete. Accordingly perhaps the best 
equivalent for ‘efffam’ in the language of modern European psychology 


would be ‘conception.’ 


The Sarvåstitvavådins recognise forty-six kinds of earfta-dåarmas, the 
Vijiianavadins, who classify them also differently, give a list of fifty-one, 

The Sarvåstitvavådins divide the "caitta-dharmas” into six classes, viz :— 

(a) Mahabhiimika&-dharma.' (10) 

(b) Kusala-mahåbhimikå-dharma.* (10) 

(c) Klesa-mahåbhimikå-dharma.* (6) 

(d) Akusala-mahåbhumikå-dharma.* (2) 

(e) Upaklesa-bhimikå-dharma.* (10) 

(f) Aniyatabhümiká-dharma.*5 (8) 


Let us enumerate these one by one, 
1. Makdbkhumikd-Dharmas. 


These are mental operations which, as their name indicates (‘maka 

signifying general” or ‘common’ in this connection), 

The special function are common universally to all man’s mental functions 
of the Mahabhamika- — . i x l 

dharma, in the ‘moral and immoral realms’. These funetions 


further classified into (a) good, (b) bad, and (c) 





` Jap: Daiíchi-hó. © Jap: Daisenchi-hé. 
^ Jap: Daibonnóchi-hà, * Jap: Deifuzenchi-^4, 
- Jap r Shfibon nGeh ihi, ^ Jap , Pujidehi-hå, 
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neutral. In other words, whenever any mental function arises, there 
arise with it simultaneously a number of dåarmas, and these are called 
‘mahabhamikadharma’ or “mental operation common to the three ‘grounds’ 
(good, bad, neutral), into which all mental functions are divisible.” 
They are ten in number, viz :— 


1. Fedani’ ... Sensation. 

2. Sanpiid* ... Conception. 

3. Cetand ... Motive. 

4. Spar&a* ... Contact. 

5. Chanda* ... Conation. 

6. Mati” ... Intellect. 

T. Smriti* ... Memory. 

8.  Manaskåra* e. Attention. | 

9, Adhimoksha® .... Determination or ‘fixing.’ 

10. Samádhi!” _. Concentration. 


The next heading 1s— 


II. Ku&ala-Mahdhhé mikád- Dharma, 


These are, as the name indicates, “mental opera- 
The special operation 


of tho Kusala-Mahå- tions common to all good thoughts” and are ten in 
bhåmikå-dharme. : 


number — 


Sraddhd>»" — ... Faith. 


l 

2. Virya** SQ. Diligence. 

3. Upeksha»"  ... Indifference. 

4. Hri!’ ... Shame for one's self. 

5. patrapá?^ ... Shame for another. 

6. Alobha® ... Freedom from covetousness. 

7. Advesha* _.. Freedom from hatred. 

8. Ahinsd"* ... Harmlessness. 

° | 9. Prakrabdhi*" ... Pencefulness of mind. 

10. Apramdda? ^... Carefulness. 
Pei fee $ Jap: Ye. VE Ne 3 ep: Saku-i 
* Jap : Shö-pe. "* Jap: Sammadi, — ** Jap: Shin. 1* Jap: Gon, 
is jap a ANG HE Hon —X 

ò - 
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The third heading is :— 
III. Kleka- MahåVhömikd- Dharma, 


These are ‘the mental operations’ which arise with the A/esas, that is 


The characteristic of to say, when any kind of passion begins to act. They 
the — Klesa-måhå-blå. 


mikå-dharma., are six in number :— 
l. Moha" e. Ignorance. 
29. Pramdda? ... Inattention or carelessness, 
3. Kausidya” . Indolence. 
A&råddha" ... Absence of faith. a 
5. Stydna® e. Idleness. 


6. Anddhatya® e. Rashness and thonghtlessness. 


Next come— 


IV. Aknhada-Mohdbhimikd- Dharma. 


These are mental operations arising with the activities of mind that are 


The characteristic of evil (a£r&a/a). They are two in number :— 
the Akusala-mahåbhå- 4 


mika-dharma, 


l.  dhríkatd * ... Shamelessness (for oneself). 
2. Anapatrapå* ... Shamelessness (for another), 


The next heading is— 


F. Upakle&a- Bhit mi hd- Dharma, 


These *eaifta-dAharmas! are not common to all K/e&as when they arise, but 
The spacial function spring up only in comp with the sixth ‘defiled’ 
ot aa O pe mar o oss. PER) E — 
mika-dharma, vijfidna viz: mano-rijfufna. The prefix ‘upa’ indicates 


this limitation. They are ten in number :— 





1. Krodha? ... Wrath. 
ODE 2. Mraksha"" ... Hypocrisy. 

3. Mdtsarya** .. Envy. 
i Jap: Maw, * Jap; Hö-itsu. s Tapi Getai. — — * Jap: Fu-skin, 
^ Jap: Kon-chin. a Jap: Tek-kio. * Jap: Mu-zan, ` Jap. Mugi, 


* Jap: Fun. ^^ Jnp: Fuku, n ii Jap: Ken, 





> 


4. Trshyd" 

5. Paritépa* 
G. .— PFihimsd^ 
T. Upandha* 
8.  Mådydé* 

9 Såtya " 


] 0. Mada d 


Last come the— 
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Jealousy. 
Anguish. 
Injury. 
Enmity. 
Flattery. 
Trickery. 


A rrogance., 


VI. Aniyata- Bhi mikä- Dharma. 


These literally mean “mental operations which do not fall within a 


Characteristic of the 
Aniyata-bhémika-dhar- 


definite or particular division (‘himi )”. 


Under this 


ma. heading, therefore, are included those “eaitta-dharmas” 


which cannot be brought under one of the five headings given above. 


are eight in number :— 
1. Kankritya* 
29. Middha" 
3. Fitarka'? 
4. Fiedra!! 
5. Råga* 
6. Pratigha"" 
7. Måna"* 


8. Freikitsd)" 


eae 


They 


Repentance 
Torpor. 
Discussion. 
Judgement. 
Affection. 
Anger. 
Pride. 
Doubt. 


We have already stated that the objective classification of the universe 


divides it into 75 dharmas, the substratum of which is permanent, according 


to the Sarvåstitvavådins. 


Now these dharmas fall into two main heads 


“samskrita” (“compounded”) and “asamskrita” (*uncompounded"). The 
latter which will be fully treated presently are three in number viz: 
(i) Aika ; (ii) Pratisankhydnirodha ; and (iii) Apratisankhydnirodha. The 


72 “Samskrita-dharmas” fall into four main groups :— 
(i) Råpas—which are eferen in number, viz: "avijfiapti-råpa” whjeh 
we have already described, the five ‘indriyas’ or faculties (viz : 
pi Dkk — —— — — 


' Jap: Shitew. * Jap: NÔ. 

^ Jap: Ten. * Jap: Kiö. 
* Jap: Saimin, — '" Jnp: Zen. 
"^ Jap: Shin, = ** Jap: Man, 


* Jap: Gai, i 
t Jap: Kit, * Jap: Kwai, 
1) Jap: She, 


* Jap: Kon. 


12 Jap å Gs, 
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sight, hearing, smell, tongue, touch), and the objects of them 
Cindriya-vishaya’) viz : form, sound, odour, taste, contact. 

(ii) Cittam (mind), which constitutes a karma" by itself. 

(iii) Caitta-dharmas which, as we have just now seen, are forly-siz in 
number. They are also called "Citta-samprayukta-samskåra”, 
which literally means “composite energy conjoined with the 
mind”, as opposed to, 

(iv) *Citta-vipragntta-xamstdra! which are fourteen in number and 


thus complete the tale of seventy-five. 


Now let us see what are the crtta-eipragukta-samskåra dharmas. 


CITTA-VIPRAYUKTA-SAMSKARA. 


The full name is “Adpa-crtla-riprayakta-xamskdra-dharma”’ which means 
“composite energies apart from the matter and mind”. These energies 
are not always actual but potential and it must be noted that they cannot 
become active unless they are joined to a mental or material basis, though 
they are quite independent of both mind and matter. They are, of course, 
different from the asamskyita-dharmas, as the very name *samskára" 


(“composition”) indicates. ‘The number of these dåarmas is fourteen :— 


1. Pråpti * — Attainment. 

3. Aprapti? yis . Non-attainment. 

3. Subsdgata® ie e. Common characteristics. 

R. dsampfukd* — ... ... Absence of perception. 

5. Asamjiu-samdpatti> e. Stage of meditation producing cessa- 


tion of perception. 


, Japs Toku. hd Jap: Hi.tokwu, 2 Jap: Pähn 
* Jap: Mu-sé-kua, * Jap: Mu-sô-jiô, 
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6. Nirodha-samdpatti* ... Stage of meditation producing ces- 
sation of mental activity. 

7. vivita? Str S. Larfe. 

8. Játi” — ... Origination. 

D. Sthitr* v eS Cotinnance. 
10. Jard® Tt ... Decay. 
ll. Anityaté* zT e. Impermanence. 
12. Némakbdya? — ... e. Words. 
13. Padakdya*  ... ++ Sentence. 
14. Vyanjanakdya” | e. Letters (whether they compose a 


word or not). 


The point to be borne in mind in this connection is that it is not the 
fourteen ‘dharmas’ mentioned above that constitute J£ pa-eiffa-eiprayinkta- 
samskådra” but it is the energy which produces them which is to be called 
by that name, such as the energy which produces letters of the alphabet, 
groups them into words and puts words together into a sentence, ete. 

Such are the Samskrita-dharmas, according to the — Sarvástitva- 
vådins. The Vijiifinavådins have an enumeration and a classification 
of their own. They enumerated as many as one hundred dharmas, 
out of which there» are fifty-one caittadharmas, but, unlike the 


Sarvåstitvavådins, they regard them all as impermanent excepting 057a. 


We shall treat of the views of this school after we have completed our 
account of the Sarvistitvavadins, the Satyasiddhi school and the 
Madhyamikavådins. 


I shall pass on now to 


* 
x + 
Jap: Metan- injih, * Jap: Mid-Lon. * Jap: SA4. 
% — Jit. — * Jap: L ^ Jup: Metsu. — 
' Jap: Mid-shen. * Jap: Ku-shin * Jap: Bun-shin, 


` 
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* ASAMSKRITA-DHARMA."'! 


Asamskritadharma means “that which is not made up or composed of 
This, aiu O elements", so that it is unprodueed and hence 
Asamshrita, indestructible and immutable. Asamshrifadharma, 
according to the Sarvåstitvavådins, is of three kinds, riz: (1) Akdsa, 
(2) Apratisamkiyd-nirodia® and (3) Pratisainkhyd-nirodha* I said 
“according to Sarvåstitvavådins” because, as I shall later on point out, 
the Vijhánavádins have their own classification of the asamskritadkarmas. 
Å kdsa. 

The essential nature of Akfsa is freedom from obstruction (Avarana) 
Why Aiaia is — 6 limitlessness—qualities which establish that it is a 
skritadhavma T permanent and omnipresent substance. Now only 
does it not obstruct another thing but it is also not obstructed by another 
thing. Innumerable things may be simultaneously produced or destroyed 
in Åkhsa without thereby bringing about any increase or decrease in 
Ákása. Vasubandhu says :— 


“Freedom from obstruction is the sole characteristic of Ákása and 
it is owing to this characteristic that the activity of material things is 
rendered possible’’.® 

In such passages Åkdsa means ‘space’ and it is always regarded as a 
substance by the Sarvåstitvavådins. 


Sdukardcdrya’s Criticism of Akasa. 


In his commentary on the Vedanta Sütras II, 2, 22-24 Sånkaråcårya 
criticises the three Asamskritadkarmas as 
(1) Avastu. 
(2) Abhdvamdtram. 
(3) Nirupdkhya. 
The first epithet means ‘immaterial’ or ‘unsubstantial’. “Tastu, 
in Buddhist philosophy, is a term for ‘matter’, ‘substance’ or object. 





° y P: —— * Jap: Ko-ká. 
icha mafsu, " Jap : Chak metan, 
The Abhi dharma-koéa-Sistrn, Chap I. (fase. I.) 
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The second epithet means ‘capable of being defined by negatives’, 
if, at all, itisa term used in any Buddhist work to characterise the 
Asamskrita-dharmas. In all probability, it is a characterisation Sankara’s 
own and means, as he intends it to mean, a negation. The third epithet does 
not mean ‘unreal’ or as Dr. Thibaut translates it, ‘devoid of all positive 
characteristics’. It should, if sense is expected from it, rather mean, as 
the Ratnaprabha gives it, “Víisscardpam or “devoid of form’. It is, as we 
shall show later on, in all probability, a mutilated form of a Buddhist term 
which Sånkara misspelt and did not properly understand. Let us now 
analyse Sánkara's criticism of the views of the Sarvástitvavádins concern- 
ing Asa or space, as distinguished from the ordinary use of that word 
in the sense of ‘sky’ and as such synonymous with ‘gaganam’, ‘kham’. 
Sánkara's arguments are as follows :— 

(i) “You cannot call Akasa, Nirupdkhya, because it is å Masi, a fact 
which is corroborated by 

(a) Scriptural passages like: "From Atman arose Akfsa” (Taittiriya- 

Upanishad, IT, 1). 
(b) The fact that the existence of space may be infered from the quality 
of sound just as the qualities of smell ete., indicate the 
: reality of their abodes such as the earth ete. 

(ii) To say that Å kisa is nothing but the general absence of Avarana 
would hardly meet your case. Suppose one bird is flying. It would 
thereby create an Avarana or covering or occupation of space with the 
result that if a second bird wants to fly at the same time, there would 


be no room for it to do so.” 
Buddhist objection. 
«But the second bird may fly where there is no Avarana or a covering 
body”. 
Answer. 


“Your objection means that Åkfsa, then, is areal Vastu or entity, 
^ since it is that by which the absence of covering bodies is distinguished. In 
other words, it is space in the ordinary sense, and not, in your Buddhist 
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sense, mere “non-existence of covering bodies". If you ask yourself 
what enables you to declare that there is absence of covering in one place 
and not in another, the answer will be ‘space’, which, therefore, must be 
“Something real.” 

Gi) “With regard to his views respecting space, the Buddhist 
contradicts himself. For instance, in a Buddhist såtra, Buddha is 
represented as saying “Air has for its basis Ákása" in answer to the 
question “What is the basis of air’? This saying of Buddha clearly 
admits that Åfdåa is a positive entity and not a mere negation as the 


Sarvåistitvavfidins maintain". 


(iv) * Moreover, the Buddhist statement concerning the three Asams- 
kyitadharmas is self-contradietory. They say they are Nirupdkåya, (i. e. 
non-definable) and in spite of their being so, they characterise them as 
eternal. Now when a thing is not a Pastu or a reality, you cannot predi- 
eate its being eternal or non-eternal, because predication of attributes 
entirely depends on a thing being real. A thing of which the predication 
of an attribute is possible, must be concluded to be a Vastu or reality instead 
of being Nirupdkkya or fan undefinable negation.” 

We shall now proceed to point out 

Sdukara’s mistake, Let us examine Sankara’s arguments one by one. 

(i) Nirupdkhya, if itisa Buddhist characterisation of Asamshyita-dharma, 
does not mean ‘undefinable’ as Sankara seems to think. It means rather 
(if it is, at all,a Buddhist term), devoid of form or 'nissvarüpam,' as the 
Ratnaprabha explains it. Moreover, Buddhism or rather the Sarvástitva- 
vådins regard Afdéa as a positive entity, all pervading and eternal, just 
as the Naiyåyikas did. Itis a Vastwif the word be taken to mean an 
entity, it is not a Wastu if the word be taken in its Buddhist sense, pis: 
that of material thing.  ÁAkása is immaterial according to the Buddhists. 
It is certain that Sånkara's Nirupdkhya is a mistake for the Buddhist 
technical term Nirdpåkkya (lit: ‘to be called non-rúpa' or immaterial 
thing. | 

(ii) ‘Avarana’, in its Buddhist philosophical sense, means obstruction 


and absence of Avarana means freedom from obstruction. Sankara borrows 
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* the Buddhist term but gives it a wrong sense riz: that of ‘occupation 


of space' in order to prove his point that Akáéa is a positive entity, being 
under the erroneous impression that the Buddhists did not consider Akasa 
to be a negative entity. Accordingly, this part of his argument is labour 
lost, being based on an erroneous supposition and assuming an unreal 
objection, such as no Buddhist would ever have made. 


(iii) In the passage of a sütra which Sankarfcårya cites, the word 
AM is used in the common sense of ‘sky’ and not in tbe philosophical 
sense of ‘space.’ 

(iv) The imagined self-contradiction of the Buddhists is based on 
Sånkara's erroneous reading nirupdthya instead of Nirépdthya as pointed 


out above. 


Let us pass on to the other two Asamsåritadkarmas. 


Apratisamkhyd-Nirodha, 


Vasubandhu briefly defines Apratisamkhydnirodha as follows :— 
‘Apratisamkhyd-nirodha’ means the non-perception (nirodha) of dharmas 
The definition of caused by the absence of ‘Prafyayas’ or conditions 
MER and not produced by knowledge." Let us now try to 
understand what it means. The Abhidharma Mahføvibhåsha Sástra gives 
us the following illustration :—*Suppose your attention is fixed on one 
particular colour so deeply that not only ean you not see any other colour, 
but also you eannot hear any sound, smell any odour, taste, or touch 
anything. Now, why cannot any other colour, any sound, odour ete., 
come within the range of your perception? Simply because the conditions 
(pratyayas) thereof are absent. And the non-perception of other colours, 
all sounds, all odours, all objects of taste or touch which were present at that 
time and would, under other conditions, have come within the range of our 
consciousness but actually did not come and passed away without entering 
it—such an unrealised possibility of the perception of the dharmas, (vriz : 
of the colours, sounds, ete.,) referred to above, passing from the future stage 
of “will be perceived” into the past stage of “were not perceived ” with- 
out touching the present stage of being perceived by him whose attention is 
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entirely engrossed in the contemplation of one colour, to the exclusion of 
every other thing, is an example of Apratisamkhyå-nirodha or “cessation 
without consciousness." Thus, Apratisamkhyé-nirodha is always connected 
with the future as a possibility of perception though not realised and with 
the past as non-realisation of perception without ever coming in contact 
with the present as actual realisation of perception. It is a form of 
Nirodha to which we might adequately apply the title of “inheritor of 
Unfalfilled Renown” with respect to the attainment of perception. | 


To the best of my knowledge, the only European authority who has, 
(in spite of his inaccuracy), at all come near the correct definition of 
Apratismkhydnirodia is the late Prof. Thesdor Goldstucker, who, in his 
incomplete Sanskrit Dictionary says suð voce : 


“(In Buddhist doctrine) unobserved nullity, cessations (of existence) 
the process of which cannot be perceived; one of the three categories of 
non-existence or cessation of existence (see P. 211).” 


Prof. Deussen's rendering * Unbewusste Vernichting” is incorrect. 
Dr. Thibaut's translation “cessation not dependent on a sublative act of 
the mind ” does not agree with the Buddhist notion. 


Before examining Sankara’s account and criticism of Apratisamkhyd- 
nirodha, it will be better to treat of Pratisamkkydairodha. 


Pratisamkhyd-Nirodha. 


This term means mirodåa or cessation of A/eåas or passions, which can be 
ke ng attained by transcendental knowledge (pratisamkhyd). 
Pratisamkhya-nirodha. This is the summum bonum of the Sravåstitvavådins 
who considerer it to be synonymous with Nirrdéna, although the Vijnánavá- 
dins consider it merely to be a stage leading to Nirr@na. Vasubandhu says: 
“The true characteristic of pratisamkhyd-nirodka is deliverance (risamyoga) 
from bondage”. He goes on toadd, “The essential characteristic of it is 
everlastingness. Its description is beyond the power of the tongue of man, 
It can only be realised by the self-experience of a perfect man. Generally 
speaking, it may be, for all practical purposes, designated as the highest wood, 
eternally existing which may be called also résamyoga or deliverance”, Tn 





SYSTEMS OF BUDDHISTIC THOUGHT. 


describing Pratisankhyå-nirodha as conceived by the Sarvfistitvavådins, 
we can say what Mahomet said of his Paradise (A/-jannat) that “itis what 
the eye has not seen, nor the ear heard, nor what has ever flashed across the 
mind of man”. One of the Buddhist elders called Sughoshåcårya (quoted 
in the Abhidharma-Mahfvibhisha-sistra) says :— 

“PratisamkhyA-nirodha is the dharma par excellence among all. dharmas, 
the supreme goal among goals, the highest of all things, the noblest of all 
reasons, the greatest of all achievments. And therefore is the title annttaram 
or supreme. But what is the abode of this supreme dharma, Nirviina or 


pratisamkhyf-nirodha? Is it within or outside the Universe ?” 


The answer to this question is given in the Abhidharma-Mahá vibhásha- 
éAstra: "Pratisamkhyá-nirodha is neither quite the same as the Skandhas 
nor quite different from them, but its nature is different from the defiled 


skandhas (sfisrava-dharmas).” 


This statement is tantamount to saying that Nirvñ"a does not exist 
apart from the SkandAas, nor is it quite identieal with the Universe. It also 
leads to the inference that Nirvåna is something eternal. The great conflict 
between the Sarvåstitvavådins and the Satyasiddhi school hinged on this 
point. But, of this, I shall speak later on. Let me first examine the 


accuracy of Sankara's criticisms of the Sarvistitwavédins. 
Sankara’s objection fo both these Nirodhas. 


«Both these forms of Nirodha are impossible according to the Buddhist 
doctrine itself which maintains that the series of momentary existence can 
never admit of any interruption. Now these Nrroddas must have reference 
to one of the following :— 

(i) Either to the series of momentary existence, or (ii) to single member 
of that series. 

In the case of (i) the entire cessation of the series of momentary existences 
becomes an impossibility from the Buddhist point of view, constituting, as 
it does, a chain of causes and effects. The last link of this chain must cither 

_ produce an effect or not produce an effect. If it produces an effect, the 
serjes'of momentary existence must be continued. If it does not produce 
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an effect, then the difficulties are still greater. In the first place, according 
to Buddhism, nothing can exist without possessing a causal efficiency, so 
that, if the last link of the chain of momentary existences, just referred to, 
does not produce an effect, you Buddhist must admit that it does not exist. 
Moreover, if the last link of the chain of cause and effect does not exist, the 
whole series, zpso facto, would become non-existent. Again, it would be 
impossible to maintain that an existence, though momentary, should be 
utterly annihilated in such an unaccountable and disconnected manner, for it 
is contrary to practical experience. However various be the stages through 
which a thine may pass, still it continues to be recognised through all of 
them, clearly or dimly and so has a connected existence. Thus, clay is 
recognisable in jars, potsherds and even in the powder produced by grinding 
the potsherd.” 


Naukara's mistake. 


Here, we have another startling instance of Sánkara's laboriously correct 
deductions from premises absolutely false. He must have been utterly 
ignorant of the real signification of either of these Nyrod/as, or else, he would 
not have said that Apralisamkhyd-Nirodia is the contrary of Pratisamkåyd- 
Nirodha and that the latter means an annihilation of existences, preceded 
or accompanied by intelligence, as we have seen already that two Nirodhas 
refer to two entirely different sets of dharmas. Praftsamkhyd-Nirodha is the 
cessation of the Aveéas by means of knowledge, while Apratisamkhyå- 
Nirodha means the non-consciousness of Dharmas or things which would 
have forced our way into our consciousness but for the engrossment of our 
attention by something else.  Apratisamkhyá-Nirodha, accordingly, 15 a 
thing of daily occurrence in every body's life. On the other hand, 
Pratisamkhyá-Nirodha among the Sarvåstitvavådins, is only another name 
for Niredna, its real meaning being the extirpation of the A/esas by means of 
knowledge. But how is this extirpation effected ? Not by annihilation, for, 
as Sinkara points out, a thing may pass through various stages, but it 
cannot be annihilated. Moreover, the Sarvistitvaviadines themselves 
maintain that substrata are indestructible. The answer is that the extir- 
pation of the Klesas is effected by their transmutation into Bodhi or en- 
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lightenment, for, according to Buddhism, Klesa and Bodhi are but the 
faces of one and the same thing like carbon and diamond. We have already 
referred to the well-known dictum aww: så, ae art anfatag, but Sankara is 
not content with this. He hurls forth a further objection. i 


Further objection by Sankara. 


©The cessation of ignorance must be included within Apratisamkhyå- 
Nirodha and PratisamkhyA-Nirodha. Its eradication must be effected by 
one of the two: (1) either by perfect enlightenment and its adjuncts, or 
(2) by itself. In the case of (1), it contradicts the Buddhist doctrine that 
everything destroys itself without needing a cause. In the case of (2), what 
is the necessity of the noble eight-fold path which leads to Nirrdna by 


eradicating ignorance.” 
Sdakara’s misconception. 


The eradication of ignorance means only its transformation into perfect 
enlightenment and not its annihilation, for nothing, according to the 
Sarvistitvavidins, can be annihilated, and ignorance and perfect enlighten- 
ment are merely the phases of one and the same thing. The eradication 
of ignorance comes within Pratisamkhyfi-Nirodha or Nirvána, and not under 
Apratisamkhyá-Nirodha which is a quite different thing, as we have already 
shown. Moreover, the doctrine of Nir-kefuka-vindåa (causeless destruction) 
is absolutely unknown in Buddhism which maintains- that nothing can 
happen without causes and conditions. Sankara is here guilty of a grave 
misrepresentation. The same might be said of the doctrine of self- 
destructiveness. The necessity of the eight-fold Path consists in the fact 
that it is the path to be followed, at least according to the Buddhists, for the 
attainment of Nirvåna or the extirpation of ignorance. 


* 
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THE EIGHT-FOLD NOBLE PATH. 


Now, what is this oft-mentioned Eight-fold Path? It is identical with 
Tho Eight-fold Noble the fourth Noble Truth which is concerning the Path 
Path. that leads to the Cessation of Suffering. Instead of 
giving my own explanation of it, I think, I shall do well to close this un- 
avoidably lengthy chapter by a translation of an extract from a sermon on 
it attributed to Buddha, which is to be found in the Pali Majjhimanikáya 
as well as in the Chinese Version of the Madhyamigama-sitra by Gautama 
Sanghadeva (A. D. 397-398) — 

“Now, what is the noble truth concerning the Path that leads to the 
cessation of suffering ? This is the Noble eight-fold Path, namely— 
( Right views; (¿O Right Aspirations; (7/7) Right Speech; 
(/v) Right conduct; (e) Right livelihood; (rê) Right Effort ; 
(ew) Right Mindfulness; (vii) Right Rapture. 

(0 Now, what are Right Views (Pål: sammdditthi—Skr: amyag- 
dyisht’)? Knowledge concerning suffering, concerning the 
origin of suffering, concerning the cessation of suffering, con- 
cerning the path leading to the cessation of suffering :— These 
are what are called Right Views. 

(0) Now, what are Right Aspirations (Pali: sammåsankappa"”—Skr : 


‘sumyaksankal pa’) ? 
To renounce worldliness, to renounce ill-feeling, to renounce 
harm-doing—these are called Right Aspirations. ¿ 


(i) Now, what is called Right Speech (Påli: cmmådvicd"—Skr : 
sampagede" )? à 
Abstention from lying, from slander, from unkind words, from 
frivolous talk—this is called Right Speech. 

(iv) Now, what is Right Conduct (Pali: ‘sammakamimanta’——Skr : 
samyakkarmåntah"*)? 
Abstention from destroying life, from taking away what is not 
given, from wrongful gratification of the senses—this is called 
Right Conduct, 

22 
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(r) Now, what is Right Livelihood (Pah: tsammå-dji va”—Skr : 
‘samyagajivah')? 


Now, a well born layman renounces bad livelihood and adopts a 
good one. This is what is called Right Livelihood. 


(ri) Now, what is Right Effort (Pali: ‘sammavaydima’—Skr : 


‘samyagryd yamah y? 


Now, a Bhikshu makes a strong and manly endeavour by pre- 


paring his mind thereto :— 


(a) 


(^) 


(c) 


(4) 


for putting a stop to the rise of evil and sinful states 
(of mind) which have not arisen. 

for renouncing the evil and sinful states of mind which 
have already arisen. 

for giving rise to good states of mind which have not 
arisen. 

for the continuance, realisation, repetition, extension, 
meditation and fulfilment of good states of mind that 


have already arisen. 


This is what is called Right Effort. 
(vii) Now, what is Right Mindfulness (Páli: ‘sa mindsati'—Skr : 


‘samyaksmyits’) ^? 


Now, a Bhikshu lives zealously, consciously, mindfully, sub- 


duing covetousness and despondency in this world and regard- 


ing (1) the body as body; (2) the sensations as sensations ; 
(3) the mind as mind, (4) the (mental) states as (mental) 
states. This is what is called Right Mindfulness. 

(vin) Now, what is Right Rapture (Pål: xammåsanmddhi'"—Skr : 


“vamyaksamad he’) ? 


It is the attainment of the four stages of intent meditation 
(PAli ‘Jhdnam’—Skr. ‘Diydnam’) one after the other; to 


wit :— 


fa) the Ist Intent Meditation which arises on one’s separating one- 


self from passions and eyil states (of mind), which is conjoint 
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with application initial (Pali: "vitakka'—Skr. ‘rifarka’) and 
sustained, (*riedra") which arises from seclusion and is coupled 
with pleasure and joy. 

(4) the 2nd Intent Meditation which arises on the cessation of ap- 
plication initial and sustained, is conducive to inward peace, 
is characterised by concentration of mind, dissociated from 
application initial and sustained, originating from Rapture, 
coupled with pleasure and joy. 

(c) the 3rd Intent Meditation which involves indifference to 
pleasure, is associated with mindfulness and knowledge 


and connected with the bodily feeling of joy. 


and (d) the 414 Intent Meditation which involves the purification of 
mindfulness coupled with indifference, freedom from sorrow 
and joy consequent on the renunciation of either and the 
previous cessation of joy and sorrow. 


This is what is called “Right Rapture.” 


Such is the Eight-fold Noble Path which leads to the cessation of 
suffering. Here, we have Buddhist Ethics in a nut-shell, Whether the 
march of centuries has succeeded in making improvements on it, it is not 
for me to judge, but there it stands in its unembellished form, a signpost 
which has guided the footsteps of generations which have preceded us and 
which is destined to guide the footsteps of generations which are yet to 
follow even though its name and that of its original preacher come to be 


forgotten in the midst of ages to come. 





CHAPTER IV. 


THE SATYASIDDHI SCHOOL.! 


The theory of the Sarva-8inyatd-vdda.* 


As promised in my preceding lecture, I proceed now to examine the 
view of the Sarra&dnyatdvddins ( ** * All-is-void' maintainers”) who are the 
The  Sarvasünyatà. direct antagonists of the Sarrdstilvavddins. The 
vidin School and its : 
antagonist. former take up a negative standpoint with regard to 
everything, strenuously denying the absolute existence. of anything in the 
transcendental sense, aseribing to it a provisional existence in the conven: 
tional sense ; while the latter, as their name indicates, emphatically lay down 
that everything exists in the noumenal state, though it does not in the 
The founder of this Phenomenal. The founder of the Sarvaådnyatdvådin 
a ¿as hewitt school was a native of central India, named Harivarman, 
who formulated his views in a work of his, entitled * Satyasiddhi &fstra"? or 
“Treatise on the Demonstration of the Truth”. It is remarkable that, not 
to speak of the author and of his work, the very name of the school has been 
forgotten in India, so that it will not be out of place to say something about 


Harivarman and his &£s/re before proceeding to examine his philosophy. 


The Satyasiddhi Sdstra, the Sanskrit original of which is irrecoverably 
The Sotynsiddhi lost, has come down to us in the great Kumárajiva's 
Sastra in China. masterly Chinese version. There was also a Tibetan 

translation of the work. It consists of just 202 Chapters. The work 
became so popular with the Buddhists of China that, under the Lif) dynasty, * 
a philosophical school actually came to be established in that country which 
took its name after the Satyasiddhi Sástra. 
mU PEES 
* Jap: Ji6-yitsu-shi. * Jap: Sh0.h6-kai-kü-ron. x Nanjio's Cat. No. 1274. 


* That is to way, the Liit dynasty of the Silio family which flourished between 502 and 
557 A.D. 
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The great critical work of the free-thinker, Harivarman, appeared at a 


Struggle between *time when the so-called Hinayanists and Mahåyanists 


Hinnyånists and Mahå- š ; - š : 
våniste, and the mes. Were hotly discussing the claims of their respective 


sage of Harivarman. 


schools to be regarded as the representatives of. 
genuine Buddhism, How strong the desire for propagandism was in 
Harivarman and how great the courage of his convictions, can be gathered 
from the opening wonds of his “Treatise on the Demonstration of the 
Truth ” :— 

“Now, I am going to unfold the meaning of the Sacred Canon in its 
real truth, because, every Bhikshu of every school and Buddha himself will 
be hearing my exposition ” 

But, in spite of his efforts to shake off the trammels of early associa- 


Distinction between tions and education, Harivarman could not always 


mn ad % he rise above the teachings of the Hinayána. Although, 


Mahayana, 


according to his own professions, a declared antago- 
nist of the Sarrdstitravddins, he took his stand upon the Hinayåna in order 
to maintain his doctrine of absolute nihilism (Sarraådnyatdrdda). This is 
the reason why Harivarman’s doctrine is generally called the Siuyatdvdda 
of the Hinayána,! as distinguished from the Sønyatdrdda of the Mahiyana ° 
or the Madhyamika doctrine. 

In fact, Harivarman's doctrine is to be regarded as the highest point of 
philosophical perfeetion attained by Hinayanism and, in a sense, it consti- 
tutes the stage of transition between Hinayanism and Maháyanism. 

I have already pointed out to you that Buddhism never accepts the 
transcendental existence of the empirical ego; that it regards it merely as a 
conventional existence brought about by the combination of the five s4 and bas. 
We have “also seen that the Sarrdstitearddins maintained the eternal 
existence of the noumenal state of each of the five skandhas. 

- Now, Harivarman violently attacked this view of the Su redstitvarddins 


concerning the nature of the sandhan. 


— a r "T 


! Japanese; ShAjib-na-kêman, * Japanese: Daijit-ne-ki-mon 
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“The substratum of each of the five skandåas appears eternal when 


: M ke : 2 ri 1 | . 
— q ea considered as factors making up. the @/ma which is 


— vl dius mati , Å : 
— tv. Hasta. but the combination of the five skandåas. But, in 


man. reality, the substratum of each skandåe must be 


regarded as &/nya, because, it admits of the possibility of further analysis, 
so that the so-called dima as well as the substratum of the sZandlas (t. e. 


the noumenal state of the d/armax) must be void or afnyatd.” 


The philosophical significance of this statement is of great importance to 
the student of the History of Buddhism, furnishing, as it does, å clue to 


the transition of Hinayanism into Mahfyanism. 

The Sarrdstitvarådins maintained only the personal *non-ego", as did 
The doctrine of the Also the other schools of the Hinayána. But the 
cect gni kapen ax P * nairdtmyadvayam”’ or “the two sorts of non-ego” 
— — viz: of persons and of things which forms a charac- 
teristic doctrine of Mahfiyanism was accepted among the Hinåyanists 
also by the school of Harivarman, as is indicated by the extract cited 
above. This is why the Satyasiddhi School has sometimes been included 
among the Schools of the Mahá&yána!. But it would be interesting to find 


out to what school Harivarman really belonged. 


The statements made by the Chinese historians of Buddhism are 


onflicting. S ” say belonzec i 
Conflicting — conflicting ome? say, he belonged to the Bahus 


ments about whet yotiva; others,? that he was a member of the Soutrán- 
school Haritarrmnn -= 


belonged to. tika school, others* again maintain that he was an 
adherent of the Dharmagupta School. There are somes who go so far as 
to affirm that he interpreted the tenets of the Hinayåna with the help 
of the Maháyána. In the midst of this conflict of opinions it would be 
difficult to come to any definite conclusion. What appears to be almost 
certain (and this we are able to gather from reliable sources) is that Hari- 


varman began his career as an eminent scholar of the Sankhya Philosophy 














' Åcårya Hó-un of ren de Åcårya Chi-zó of Kaizenji nnd Acirya Sömin of Bhügonji. 
(See the “Ontline of eight schools of Buddhism '' y Gyonen of Japan.) 

s Nee the Commentary on the Bodhisattva Vasumitra’s the —— on the Wheel of 
the rang — of Different Schools. 2. 

^ See the “ San-ron - pengi,’ ‘the * Go-kié-sho,” and the "Hokke-gen-sn.' 

* See the “ Dai-sid-gi-shå "° and the “ San-ron-gen-gi. 

* See the “ San-ron-gen-gi." 
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and that he subsequently became an adherent of the Sarvdstitrarcddins and 
joined the Buddhist order. 
— In the preface which he prefixed to Kumårajiva's 
about Hurivarman. Chinese version of the Salyasiddhi Sdstra, Sanyin', 
a Chinese priest, says :— 

“The Safgasiddhi ådstra was composed by Harivarman about 590 years 
after Buddha’s death. He was the chief disciple of Kumáralabdha (fit: 
“Received from the Youth”), a leader of the Hinayånists in Kashmir.” 


Kumåralabdha appears to have been the head of the Sarrdsfifvavddin 
— eee school in his days, as the following extract from a 
abont Harivarman, commentary on the “Three Såstras” of the Madhyamika? 
by Kitsan, the greatest teacher among Chinese Buddhists, seems to 
indieate :— 

“The Satyasiddhi Sdstra was composed by Harivarman about 900 
years after Buddha’s death. He was a disciple of Kumåralabdha who 
belonged to the Sarvdstifvarddins.” 

In fixing the age of Harivarman, if we adhere to the European compu- 
Aas as NE tation of the date of Buddha’s Nirvåna,* we shall 
date. be bound to fall into an error, for it will bring us 
down to the th Century of the Christian era. Now Kumårjiva who 
translated Harivarman’s work into Chinese, died, according to historical 
records, during the ‘Hunsh’ period which extended from A. D. 399 
to 415.4 i 

This was indeed a glorious period of intellectual blossoming forth in 
India ; for it saw a Kálidása^ in the north of India at the Court of 





— — -— 








a< — 


` He was the chief disciple of Kumñrajivn. When the translation of this éåstra was 
completed, Kumárajivn ordered Sanyin to deliver n lecture on it; and all his disciples, 
three thousand in number, studied and expounded it. 

* i, e. Tho“ meg res the * Dvádnéaniküya-&stra ” and the — "Sata-Sistra."" 
(Nangin's Cat. No, 1179, 1156 and 1158.) 

^ There are many different opinions (more than fourty) regarding the actual date of 
the Buddha's death. 

* The exact date of Kumirajiva’s death is uncertain, though the '* Sai-Cwhin " (fase, 
9 fol. 116) gives n very minute date as tho twentieth day of the eighth month in the 
eleventh year of the *Huh-sh' period (A. D, 409).- 

* See Prof. Rimayatira Sarma’s learned and interesting article on Kalidisa: A study 
which — in the “Hindustani Review". (Vol. XXII, No. 132 and Vol. XXIV. 
No, 143, 
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Chandrazupta II Vikramaditya and a Buddhaghosa in Ceylon. It was 
also the time when Dignåga flourished in the “ middle country " and 
Kumárajiva carried the torch of Indian Learning far into the heart of 
China. 

Accordingly, Harivarman must be at least a century earlier than 
Kumårajiva and I think we may safely say that he was not later than 
“A. D. 250. He was very impartial in his views and composed his 
&dstras on the essence of the different doctrines of Buddhist schools with 
Me vent hard be. ` —€— oni his MODE Tue Pes night- 
ponde e ea ; gotry and partiality. He was, however, 
virnváda. too deeply imbued with the conservatism of Survdsti- 
tvardda (which is a branch of the School of Elders, Sthavtrardéda,) to 
adopt the progressive views of the Mahdsanghikas. His |work is full of. the 
idea of conservatism as regards the Buddha-Kdya-view, (adhering, as he 
did, to the historical Buddha, and not going as far as Ideal Buddha), in 
spite of his strong opposition to the Nirvdna-view of the Sarvdstitvarddins. 
It would be interesting to know something of his views on human life, 


and Niredna, which are 


«THE ESSENTIAL PARTS IN THE DOCTRINE OF 
THIS SCHOOL.” 


Havicarman based his explanations of the phenomena and noumena of 


The two principles: the universe on two principles, the conventional! and 


itika and Pam- AS 2] z 
ar pet koq p = the transcendental.? His view of human life or the 


world coincides with that of the Sa redstiteavadins, although he was 
diametrically opposed to them on the question of Niredna. In other 
words, he regarded the universe from two standpoints vis. samvritika and 
paramårtika.. While he emphatically insisted on the non-existence or 
* emptiness of all things” when regarding the universe from the paramdrtikea 
et FEET EE er aa — 


| Sanskrit: Samerita-Satyam, Jap: Zokutai. 
5 Sunskrit 1 Paramárta-Satyam. Jap : Shinta, 





THE SATYASIDDHI SCHOOL. 177 


or transcendental standpoint, he regarded it as existent from the conven- 


tional or sameritika view. He says :— 


“There are two kinds of gates, viz: the conventional and the trans- 
cendental. In the conventional gate, the existence of the individual is 
admitted, as is preached in the following Si#tra—‘A pudgala (man) enjoys 
good fruit, as a result of his own good arma, and receives bad fruit, as 
an effect of his own bad farma; mind and vijfidea (consciousness) always 
exist; the one who has cultivated his own mind for a long time (made his 
mind the master of his body, self-control) will be born in heaven; each 
one will receive the fruit of his deeds—" Such is the doctrine of the 
conventional gate. In the transcendental gate, however, the emptiness 
` of everything is maintained, as is preached in the following S#fra — "There 
is nothing of me or mine in the five stand/as ; the mind is changing for 
ever and ever like wind or flame. Although there is action and its fruit, 
we can never, at any instant, grasp the mind in one and the same state, for 
it is continually changing through the law of causes and effects, which, side 


by side with such mutability, makes the series of five s/and/as continue.” 


From the standpoint of paramdrtika, a man or a thing, in the essential 
nature, is $ønyata, although each surely exists when we look at it from 
the standpoint of Samrritika. Such is the fundamental theory of Jari- 
varman., He thus progressed one step beyond the theory of the Sarrdstitra- 
rdilins ; for the ‘realism’ of the latter, which maintains the existence of the 
noumenal state of the d/armas, is included, as is apparent from the above 
exposition, in the latter part of the doctrine of Harirarman who even re- 
cognised the existence of the empirical ego from the standpoint of the 


Samrritika view. He says :— 
«It is heretical to maintain the Andiman in the mate of conventionalism". 


«The right view is to insist upon the existence of AÁ mam, as far as 
concerns the conventional truth, and of Andiman, as regards the transcen- 
dental truth”.* | 





|^ Nanjio's Cat. No. 1274, Chap. XIV. 
z The "Satvasiddhi Sistr, Chap, XXXIV, 
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Harivarman, as we have said above, based his view of human life and of 
Harivarman's view of the universe, on his conventional doctrine ; and it is for 
— bs dahara this reason that he agrees, in this respect, with the 
pe ee awan views of Adtydyaniputra, the founder of Sarvåstitvarddin 
school, and the chief author of AblAtdharma-mahd-vibhdshd-Sdstra, THe also 
accepted, in every detail, the theory of the five standas, the twelve 
dyatanas,* the eighteen didtus,® the twelve linked chains of causation, 


the three worlds (Kma, Ripa,* and Arpa didtu®), the four classes of 


. birth (andajd,* samsvedajd,* jardyujd,? and wpapdduka* *) and the four cycles 
naa) J 


(antarakalpa,! * mahdkalpa,** sdrakalpa"? and &dnyakalpa"*), as explained 
by Adtydyaniputra himself. — In short, Marirarma’s view of human life and 
the universe may be learned from some of my former lectures riz: those 


on Karma-phenomenology and Realism. 


The two schools differ, however, in the extent of their doctrine of “Non- 

Antagonistic pointsof ego” or “Anftman”. The sarrdstitvarddins taught 
view of the two schools, 

the Sarvistitvavidins ‘anAtman of a person, 12 the doctrine of won-ego, but 


and Sarvafinyatåvå- 
dina, not ‘that of things.’'® As explained in one of my 
former lectures, they maintained the doctrine of the eternal existence of the 
noumenal state of dharma throughout the three divisions of time.!* In 
other words, they insisted that the substance, as such, of things can neither 
be produced nor destroyed; while /farivarman, like his contemporary 
Mahdyanists, maintained the two kinds of anátman viz. non-ego of persons 
and things. That is to say, while the Sarrdstitvarddins believed that the 
combination of the five standhas comprising the so-called Atman is merely 
temporary and, on no account, permanent, but that, at the same time, each 
of them, viz: ripa, redand, sanjiid, samskåra and vijfidua exist eternally, 
Harivarman insisted that the five skamdhas themselves, even when taken 
separately, are of provisional existence, and being the products of causes and 
conditions, must be empty in their essence. 


EEE 





i Jap: Go-un * Jap: Jidni-ehs ^ Jap: Jiühachi-kai, 

* Jap: Yok-kai. * Jap: Bhiki-kai. * Jap: Mushiki-kai, ! Jap: Ran-shå, 

* Jap: Shus-ahó, ° Jap: Tai-sshó, 19 Jap: Ke-shé, !5 Jap: JO. 

15 Jap: Jia. 13 Jap: Ye. '* Jap: Ka. ** Jap: Nín-muga, 


14 Jap; Hb.mngo, 11 Jap: Sanse-jitsn-n, Hottal.gb-1. 
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In order to explain the absolute non-existence of the noumenal state of 
The three Principles the dharmas, he looked at the question from three 


applied to “objective 
division" of all things. sides. 


(a) The provisional and nominal existence," 

(4) the existence of the Dharmas in the substantial state,* and 

(c) the absolute emptiness of the Dharmas in the real state." 

We may designate these as “objective divisions” of all things in the 
universe, 

Under the first point, he includes the phenomenal existence of all things 
with the empirical ego, and under (b) the noumenal or material reality of 
the existences as they appear to our senses. These two principles have beeu 
accepted by the Sarvdstitvarddins, but Harivarman regarded them only as 
conventional, and not transcendental truths. The next development in the 
consideration of the substantial state of the Dharmas was the idea of 
“emptiness of substance" itself. For instance, each of the five s#bandhas 
which constitute a man, seem like the real existence ; but, at least, the four 
elements, earth, water, fire, and wind, which constitute rópa dharma among 
the five standhas, are merely of provisional and nominal existence, as they 
are combined only through the medium of colour, smell, taste and contact, 
and must consequently be in the noumenal state of dåarmas. And in the 
case of mind, while the mind (cittam) is only an existence in the noumenal 
state, the mental properties (cartita dharmas) exist in the provisional and 
nominal world. Not only this: when we analyse the paramduus (atom) 
and mind,—Harivarinan declared that even they were capable of analysis— 
we cannot but reach the conception of emptiness and this is the absolute 
void, the transcendental truth of Harivarman. 

According to his &dsfra, our mind, as far as its existence is concerned, 

applied. to ragi Laa rs is capable of subdivision into three parts riz — 
vision." 

(a) Mind in the provisional and nominal state, * 

(4) Mind in the noumenal or actual state,* and 

(e) Mind in the absolute or real emptiness. " 


— — — — 
" — a WE — — — — — 


Jap: Ke-w. ELS Jap: Jiteu-w. * Jap: Shin-tå 
* Jap: Koshin. * Jap: Jitsu-shin. * Jap: Kå-shen, 
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These three may be called “subjective divisione." The combination of 
the five skandas is considered an eternal diman by most vulgar minds, 
and the provisional and nominal existence is mistaken for actual existence. 
This erroneous conception of the state of the mind is included under the first 
part (a). To remove this erroneous conception or cognition, we must 
praetise, what is termed, *the meditation on the andtman of a person.” ! 
Although, by this process, we come to realise the non-existence of the 
empirical ego, we still cling to the idea of the eternal existence of Atman of 
things. This stage in our conception is called ‘mind in the noumenal or 
actual existence. In other words, this is the mental stage in which we 
cling to the idea of the permanency of the noumena, just as the 
Sarrdstitvavddins did. The next step will be to remove this idea of the 
eternal diman of things ; to effect this removal, we must now praetise the 
meditation of the anátman of things."? The mental stage in which 
we come to realise the truth of the two kinds of anfitman, is called the 
‘mind in the noumenal state’ (Upadsisesha Nirvdpa®). And further we 
must endeavour to banish even the last lingering idea of absolute non- 
existence, which may otherwise engender the view of another extremism. 
The mental stage at which we arrive when we realise the removal of 
this—é&£aya cittam or the ‘mind in the state of absolute emptiness’ — 
is called Anupadhisesha nirrdna.* The following diagram may help to 


elucidate the above statements :— 


| Dharma in the provisional state. 
Phenomena (dme ete) — ... i 

Mind in the provisional state. 
dfaa ... 
Dharma in the substantial state. 


Noumena (parawdan ete.) ... 
Mind in the noumenal state. 


uc gm... Dharmain the absolute emptiness. 


Nirvána (mpadhisesha ete.) -.. 
Mind in the absolute emptiness. 


a ee ee | — — 


` Jap: Nin-kå-guan. * Jap; Hokkû-giran. 
* Jap: U-yo- ne- lian, * Jup: Mu-yo-ne-han, 
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I shall pass on now to 


«THE VIEW OF BUDDHA-KÅYA! IN THIS SCHOOL." 


We have not any documents other than the Satyasiddhi &dstra from 
COTON eS which we can derive information as to the doctrines 
the Buddha. of this school ; and even in these papers, we do not find 
any detailed expesition as to how Buddha-Kdya should be regarded. The 
first five chapters, however, deal with the question, “Why should the Buddha 
be saluted as one of the three Treasures or Tn-Ratna*. It does not carry 
us a step beyond the view of Kåtydyaniputra, and is essentially that 
entertained by the Sarrdstitrarddins. Harivarman pointed out the five 
attributes of the dharma-kdya,? the ten powers,* the four convictions 
(vatidradyas)® and the three kinds of meditation,’ which were the characteris- 
ties of the Buddha and of the Buddha alone. Let us now deal with them 


one by one. 


A. The five attributes of the Dharma-kdya. 
uu War: | 


(1) Sila-dharma-kdya*—This implies the capacity for observing the 4 la 
(orders, rules, commandments, prohibitions) f.e. the attainment of everything 
that is good and beautiful, and the extirpation of everything that is evil 
and ugly. 

(2) Samddhi-dharma-kdya*—lmplies the mental power obtained through 


meditation, the state consequent on a well-balanced (level, even, tranquil) 
activity of the mind, ever peaceful, never ruffled by external conditions, 





—r — O 
 — = — — — T. — - — — 


| Jap: Busshin-kwan, * Jap: Sam-bö. 
3 Jap: Gobun-hosshan, * Jap: Jrå-riki, 
å * Jap: Shi-mu-sho-t. * Jap: San-nen-jiå. 


' Jap: Kai-horshin, * Jap: Jit-hosshin, 
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(3) Prajiid-dharma-kdéya'—Implies the attribute of knowledge, free 
from the trammels of ignorance, with the light of knowledge and truth 
always before his gaze. 

(4) Vimukta-dharma-kdya*—Implies the virtue resulting from the 
extirpation of the lekas (passions); as soon as one realises perfectly the first 
three merits, (Sila, samádhi, and prajñá), he will be free from the bondage of 
the A/ekas, and will realise the fourth virtue as well. 

(5) Vimukti-jfidna-darzana-dharma-kdya®*—Implies the virtue of self- 
understanding. Any one who has attained the first four dåarmas can 


know, not only his own mo£sAa, but also that of others. 


These five attributes of the dharma-káya are not the attributes of the 
Buddha alone ; they can also be attained by the Srå- 
The paftcha-dharma- : 
kiya is not the attri- vakas.* So that, Harivarman further added the ten 
bute of the Buddha 
alone. powers, the four convictions, and the three kinds of 
meditation which together are the special attributes of the Buddha, and 


which the Srávakas do not and cannot possess. 
B. The ten intellectual powers of Buddha. 
Furre up waite | 


(1) Sthdudsthdna-jidua-balam®—the intellectual power which can dis- 
tinguish between right and wrong. 

(2) Karmavipádka-jiufna-balam* —'The intellectual power which lays 
bare the result of one’s action either in this or in another birth. 

(3) Dhydna-rimokska-samådhi-samdpatti-jfåna-balam"—The power of 
knowing the different states of meditation, liberation and tranquilisation. 

(4) Jadriya-pardpara-jiidna-balam*®—The power which enlightens as 
regards the lower and higher mental powers. * 

(5) Nduddhinnkti-jfidna-+alam®—The intellectual power which lays 
pare the different kinds of adkimokskas (understanding). 





^ Jap: Fe-hosshin. ? Jap: Gedatsu-hosshin, 

3 Jap: Gedatsu-chi-ken-hosshin, * Jap: Shómon. 

# Jap : Sho-hisho-chiriki. a Jap: Gl-ijuk-ehiriki. 

! Jap: Jéryo-gedaten-téji-téahi-chiriki, * Jap: Kon-j*-ge-chiriks, " 


* Jap: Shuju-shö.ge-chiriki, 
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(6) Ndnddhdtu-jTufna-bal'am* —The power through which the different 
dispositions of sentient beings can be understood. 

(T) Sarvatragdmini-pratipatti-jfidna-lalam*—The power by which the 
restilt of all deeds or actions (Samskfra) can be known. 

(8) Pirva-nivdsdunsmriti-jiidna-lalam*—The power of remembering 
former abodes (existences). 

(9) Cyutyutpatti-jidna-balam*—The power by which the knowledge of 
the death of living beings in this life, and their birth in the next can be 
derived. | 

(10) Asravakshaya-jfidna-balam®’—The power of attaining the Nirrdna 


(pratisamkkyd-nirodha" ) by the complete subjection of one’s desires. 


i C. The four convictions of the Buddha. 
senk menfa i 


(1) Athisambodhi-vaizdradyam?’—That he has attained the highest 
enlightenment (Sammyaksambodhi). And heis perfectly conscious of it, 
whatever others may say to the contrary. 


(2) Aéravakshayajiidna-vaisdradyam®—That he has rooted out all his 
passions (kleSas), destroyed all his evil desires. And he has no fear on this 
point, but carefully admonishes others to do the same. 

(3) Antardytha-dharmdnanyathdtvaniscitarydkarana-vaisdradyam,—® That 
the defiled Dharmas (the evil thoughts &c.), are the obstacles on the way to 
Nirvana. And he is certain that he has rightly described the hindrances 
that lie in the way to a life of righteousness, and he earnestly instructs 
others to eradicate their irregularities. 

(4) Nairednika-mårgåvatardna-vaisdradyam.—"" That, by the practice of 
morality, one is able to get rid of every pain. And he is confident that he 


, Jap : Shuju-kai-chiriki, ° Jap 3 Hen-shug y^ -chiriks. 
3 Jap: Shíku-jü-sui-nen-chiriki, * Jap: Shi-shé-chir ite, 

* Jap: Rojin-chiriki, * Jap: Chaku-metsu, 

" Jap: Shö-tå-gak-mui, * Jap; HRo-yei-Jin- mus. 


* Jap: Setsu-sh-ho-mwf. . 19 Jap: Seten-shuteu-dt nen. 
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has truthfully taught the way to salvation, and instructs disbelievers 
accordingly. 


D. The three hinds of meditation, 


fe waqan 


(1) The Buddha never becomes exuberant when circumstances. are 


favourable, for his mind is well-balanced and in a state of tranquilisation. 


(2) The Buddha is never dejected when circumstances are adverse, for 


his mind is tranquil. 


(3) The Buddha never becomes glad or sorry (is not influenced by any 
feeling) when he is praised or abused. For his mind is in the transcen- 


dental condition apart from conventional affairs. 


The seventeen Dharmas indicated above, added to theattribute of bound- 
less merey, form ashtddasdvenikd-buddha-dharma or the eighteen unique 
characteristics or independent conditions! of the Buddha in the 4éAidharma- 
mahd-vibhdsha-sdstra and the AbAidharma-késa-vyakya-Sdstra. Harivarman 
accepts them as such in his Safyasiddhi &dstra,in order to indicate that 
Sdkyamuni or the sage of the SAkya race, is superior to all sages. He has 
thus not advanced beyond the Sarrdstitvavddins as regards Buddha-Kdya, 
although he very emphatically criticised the Nirvdna view of Kåtydyaniputra 
and his followers. 

Generally speaking, the theory of the Harivarman's school is, as A 

Harivarman'a Whole, higher and deeper than that of the Sarvdsfi- 
T or dc tvavddins, who did not recognise the andiman of 
that of the Sarvisti- Š 

tvavådins. things. But, like them, he could not discover activity 
in what they took for rest. Nay, some of them mistook rest for absolute 
quietism, forgetting that true rest does not constitute absolute quietism but 
implies an evenly balanced activity or tranquilisation. //artrarman, further, 
cannot escape the censure that he adopted extreme views as regards 
acosmism, and could not discover the active aspect of the Nirrdna. He 
taught what is not, and not what is. For instance, he maintained that we 


nn L — — 


' Jap: J ifi -haehi -fw-gfi he, 
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cannot but reach the conception of emptiness (void) when we analyse a 
thing or the mind into its elements, and he further taught that even 
paramdnu could be analysed. Thus far as regards the negative aspect of 
the question. Of course, in his case too, emptiness does not mean nothing- 
ness, and he refrained from explaining the active side of emptiness. His 
chief object was to wipe out the last spot from our mind; for, he said 
that, as long as there is even the shghtest spot in the mirror of our mind, 
it can never be said to have attained to ‘ absolute clearness’. According to 
his extreme ideas on the subjeet of void, any idea as to the existence of 
something must be considered as a spot. Imbued, as he was, with his idea of 
eradicating the last spot, he did not think it worth while to explain the 
function of such a spotless mirror (absolute emptiness). 


Taking another metaphor to illustrate his extremely negative views, as 
Our conclusion. long as there is a breeze over the surface of the ocean 


of our mind, it.caunot be said to be in a state of absolüte calmness. Hari- 
varman's doctrines tend to put a stop to the disturbance caused by the 
Wind of Ignorance; but he forgot the boundless activity in the world of 
Enlightenment. He taught rest in activity, but not activity in rest. 
This is the weakest point in his doctrines, and lays him open to his being 
considered a Hindyanist. 


24 








CHAPTER V. 


THE MADHYAMIKA SCHOOL, 
The theory of the middle course. 
is well-known that the founder of the MWaddyamrka School is the 


molut PE oe Någårjuna, the most brilliant philosopher of 
school. India. He was å Southern-India Brahmin by caste, 
and flourished about the second century A. D. 


Most of the Japanese and Chinese scholars of Buddhism deal with the 
Vogdedra school before the Madkyamika school, as a more convenient and 


more systematic exposition of Buddhist philosophy. I do not find, however, 


any reasons, in my present lectures, to depart from the chronological order. 
I shall therefore treat of the Madtyamika before I take up the VYogdedra 
school. 


To the scholar of Buddhism, no part of the subject is more difficult and 


The most dificult more interesting than to fx the date of the founder 

yaris per ota: of Maháyanism. In general, Nágárjuna is said to be 
————— the founder of it; but if Maháyána-Sradhotpáda Süstra 
is a work of Bodhisattva, ASvagosha who is well known as the author of 
Buddhacarita, we must acknowledge the latter to be the greatest pioneer of 
Mahüyána Buddhism, being the predecessor of Någårjuna and Asamga. 
The opinions about his date, among Buddhist scholars, are conflicting ; this 
will be perhaps an undecided question for the future. At any rate, we 
cannot be far wrong in deciding the probable date of Nágárjuna and Deva 
from the data furnished by Fu-fåitsfin-yin-yuen-kwhåin,* the life of 
Nagarjuna, * the life of Kánadeva* and Hiuen Tsiang’s Ta-tan-si-yu-ki 
ete. 





t Jap: Chå-gwan (or Kwan) «hit, * Nanjio’s Cat, No, 1340, 
* Nunjio's Cat. No. 1461. * Nanjio’# Cat. No, 1462, 
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According to the opinion accepted by the Buddhist scholars in general, 
ASvagosha is the twelfth patriarch while Någårjuna, who is said to have 
been born in Southern India, 700 years after Buddha’s death (i. e. between 
the later half of the 2nd century A. D. and the first half of the 3rd 
century A. D.), is the fourteenth patriarch, Deva,a native of Southern 
India or Ceylon, who is the greatest of the disciples of Nágárjuna is the 
fifteenth patriarch. Let us discuss about his native place before we discuss 
his probable date. The author of **Fu-fá-tsán-yin-yuen-kwhan" and the 
“Life of Kånadeva” says: 

“ Bodhisattva Kánadeva, a son of a Brahman in Southern India was the 

na ta ae na greatest disciple of Någfirjuna. He was an exten- 
place of Arya Deva? sively learned scholar, and matehlessly eloquent. In 
his time, there was a large golden image of Mahesvara, whose statue was 
about 22 to 36 feet high. People believed that if they made vows to this 
image, they could obtain any desire of their heart because of the 
miraculous powers it was supposed to possess. One day Deva also went to 
worship, and requested permission to enter the shrine. Thereupon the 
master of the shrine replied, “It cannot be seen by human eyes, for the 
image of Mahesvara possesses such a supernatural and miraculous power 
that whoever catches a glimpse of it, falls into a swoon which lasts for one 
hundred days. So, you had better worship and offer your vows from this 


Thereupon Deva said: “<A divinity ought to possess supernatural 


gate.” 
If 


and miraculous power, and it is for this reason that I want to see him. 
he were otherwise, why should I long to see him?” So he entered into the 
shrine himself. When he looked at the golden image, it seemed as if the 
image had got angry for something and was moving its eyes. But Deva 
fearlessly said: “If this be God, it must exercise the influence of divine 
power upon human beings and must overpower all beings with its divine 
knowledge and virtue. Here indeed is a trickery devised for the purpose of 
deluding with the gorgeousness of gold and glitter of glass!” With these 
words, he mounted on this image by a ladder and plucked out its left eve. 
Some of the by-standers at once began to doubt the supernatural powers of 


this image, while others were furious at the sacrilege. So Deva addressed 
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them thus: “Deity is boundless. I have full faith in His spirit. But 
material has no connection with Him. I, therefore, plucked out this eye 
which consists of glass, after mounting on that golden mountain-like image. 
I am nota proud man and should be the last person to offer insult to the 
Deity.” The narrative may appear tedious; but no one would deny the great 
interest which attaches to the conduct of the great man as the destroyer 
of idol-worship which was the root of the numerous superstitions in India 
at his time. Be it as it may, the authors of these two works mentioned 
above, describe Deva as a native of Southern India. Dr. B. Nanjió says 
that Deva was a native of South India, not of Ceylon. But Hieuen Tsang 
differs. Says that illustrious pilgrim: “At that time Deva Bodhisattva 
coming from the country of Chi-see-tsen (the island catching a lion) or 
Ceylon, sought to hold a discussion with him (Nagarjuna). Addressing the 
gate-keeper, he said ** Be good enough to announce me." Accordingly the 
gate-keeper entered and told Nágárjuna. He, recognising his reputation, 
filled up a péfra with water and commanded his disciple to hold the water 
before the Deva. Deva, seeing the water, was silent, and dropped a needle 
into it. The disciple held the påtra, and with some anxiety and doubt 
returned to Nágürjuna. “What did he say," he asked. The disciple 
replied, * He was silent and said nothmg ; he only dropped a needle into the 
water." 


Någårjuna said, “He isa wise man ! To know the springs of action, 
this is the privilege of a God; to penetrate subtle principles is the privilege 
of an inferior saint. Such full wisdom as this entitles him to be allowed 
to enter forthwith " He (the disciple) replied, “ What a saying is this? 
Is this then the sublime eloquence of silence ?” 


“This water”, Någfirjuna went on to say, “is shaped according to the 
character of things (in it); it fills up every interest in point of clearness and 
comprehensiveness ; he, on beholding the water, compared it to the wisdom 
which I have acquired by study. Dropping into it a needle, he pierced it, 
as it were, to the bottom. Show this extraordinary man here at once, 

[and let him be presented.” (Si-yu-ki. Book X p. 210 in Beal’s transla- 
tion). 
* 
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This evidence may not appear conclusive to prove that Deva was a 
native of Ceylon because Hiuen Tsang mentioned only that Deva 
Bodhisattva coming from Ceylon sought to hold a discussion with Någår- 
juna. But Hiuen Tsang gives the following quotation from the words of 
of Deva, himself: “Deva Bodhisattva answered: My father, mother and 


relations dwell in the island of Ceylon. I fear lest they may be suffering 


from hunger and thirst. I desire to appease them from the distant spot.” 
This ought to be sufficient to show that he was a native of Ceylon. We 
The date of Bodhi. Pass On to the date of Bodhisattva Deva. Although 
ssttva Dova. there is not the least doubt that Deva was a disciple of 
of Någfirjuna, still, I can adduce another proof from Si-yu-ki te corroborate 
the information we have about his life. **Nágárjuna had a great disciple, 
Deva, a man illustrious for wise and spiritual energy. This man, arousing 
himself to action, said “At Vaisåli, the followers of learning (Buddhist 
learners) have been defeated in argument by the heretics and now for twelve 
years, days and months together, they have not sounded the gåanta. I am 
bold enough to rise in order to overturn thé mountain of heresy and to light 
the torch of true religion.” 
Någårjuna replied “the heretics of Vaisåli are singularly learned ; you 


are no match for them. I will go myself.” 


Deva said “In order to trample down some rotten stems, why should we 
overthrow a mountain ? I am bold enough to think that, by the instructions 
I have received, I can silence all the heretics. But, let my master assume 
the side of the heretics: and I will refute him according to the point of 
the thesis ; and according as the question is decided, let my purpose go or 
not be settled.” ` 


Then, Nágárjuna took the side of the heretics, and Deva set himself to 
overthrow his arguments. After seven days, Nagarjuna lost his ground and 
said with a sigh, “False positions are easily lost ; erroneous doctrines are 


defended with difficulty. You can go} vourself ; you will overthrow those men.’ 


That Deva was a great disciple of Någfirjuna, is established from the 
records of Hiuen Tsang. And as I said above, Nigfrjuna lived about 700 


years after the death of Buddha, according to the opinion prevalent among 
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Chinese Buddhist scholars in general (i. e. from the latter half of the 2nd 
century A. D. to the first half of the 3rd century A. D.). Deva, therefore, 
must be one of his younger contemporaries. If we could find the date of 
Gnataka  Rája (Sadvahana family?) for whom Någårjuna composed 
Gáthás on the importance of the law, we would be able to fix Nágárjuna's date 
with greater precision ; but, unfortunately, we have not any record about this 
raja. Let us now examine the date about Deva as given in the history of 
Ceylon. The author of Mahávansa says: 

“On the demise of Srinaga, his son Vohara Tissa, who was thoroughly 
Research from Sinha.  Conversant with the principles of justice and equity, 
lese source. _ ruled for twenty-two years. He abolished the (vohara) 
practice of inflicting torture which prevailed up to that period in this land 
and thus acquired the appellation of Voharaka Tissa rája. 

Having listened to the discourses of Thera Deva, resident at Kambugama, 
he repaired five edifices. Delighted also with the Mahåtissa then resident 
at the Anura Vihara, he kept up daily alms for him at Mucilapattana.” 
(Mahávamsa p. 144 Chap. 36). 

The author of Dipavamsa says: “(Abhaya King), having heard the Gilana 
discourse (of Buddha) which was preached by Thera Deva, he gave medicines 
for the sick and (constructed) five most excellent residences (for the 
Samgha?).” Again says: “(The king called Asangatissa or Samghatissa), 
having heard the Andhakavinda Suttanta which was preached by Thera 
Deva, the victorious king, ordered rice and milk continuedly to be distributed 
at the four gates (of the town).” 

According to the table of approximate date of the kings of ancient 


Ceylon, these three kings’ reigns are as follow ; 


Name of Kings. i Reign. Date A. D. 
Vohara Tissa — A 22 years 215 
Abhaya Tissa etd — B 237 
Siri Naga Il — eva 2$ y 245 
Vijaya II or Vijayindu — 1 year 247 
Sangha Tissa I — — 4 years 248 
and vns s I or Dham H Em 052 
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I cannot give any proof that Thera Deva in Ceylon is the same man as 
Bodhisattva Deva in Southern India» But, if Thera Deva, who was so eminent 
that he preached to the Shinhalese king, lived in Ceylon till he died, he might 
have been spoken of more times by Shinkatese historians. May I nol suppose 
that this happened because he came and died in India’ At any rate, we have 
no more exact data and proof -about his approximate date than to assume 
that Thera Deva in Ceylon was the same as the person known as Bodhi- 
sattva Deva in India. If our assumption is correct, he was a learned man 
who lived in Ceylon at the beginning of the 3rd century (the reign of King 
Vohara Tissa A. D. 215 or Abhaya Tissa A. D. 257 or Sangha Tissa A. D. 
248), and after that he came and died in India. And it agrees with the date 
of Nágárjuna, who lived from the latter half of the 2nd century A. D. to the 
3rd century A. D., as accepted by the Mahåyanists in general. 


To close this essay, I shall add some interesting story and facts about him, 
Someinteresting story having translated some parts from the life of Bodhi- 
nnd fact about Arya 


Tova. sattva Kånadeva translated into Chinese by Kumårajiva 
and the Book VI in Fu-fa-tsang-yin-yuen-kwhan translated into Chinese by 
Ki-kia-ya. 

The morning after he plucked out Mahesvara’s left eye, he visited the 
shrine of Mahesvara, taking, as an offering, some sweetmeats. This was 
mentioned by the writers of the above two books as a conversation between 


Deva and Mahesvara, which was as follows :— 


Mahesvara showing a body with his left eye plucked out, sat down in a 
quiet corner. And looking at the sweetmeats, said to Deva: “ Very well 
gentleman, you obtained my mind while the multitude were satisfied 
with my form. You offered me your heart while the people offered 
me only material things. You respect me heartily while the people 
fear and accuse me. These sweet meats which you offer me, are the 
most beautiful and delicious, but I want to receive one thing as the best 
alms. Will you give me?” Deva replied “Deity knows my mind. I 
shall obey his will"  Mahesvara said: “What I want is the left eye. 
Art thou able to give me thy left eye ?" Deva replied : “Certainly sir” He 
bored it out and offered it of his own will Mahesvara said: “Well 
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done. This is the true and the best of alms. I shall give you 
whatever you ask for.” : 


This is the reason why Deva is nicknamed Kånadeva. (kAna —one-eyed). 
Some say, however, he is called KAánadeva because he plucked out Mahesvar’s 
eye. At any rate, his nick-name is "Kånadeva” in the above Chinese 
translations. i 

In his days, many Råjas of South India were the followers of the non- 
Buddhistie sect. He, therefore, intended to convert them. Some time after, 
he sawa Råja collecting sentinels. to guard his palace. As soon as he 
became aware of the fact, he offered himself as one of the candidates for the 
post and was adopted by the Rája. He did his duty to the best of his 
power and he, after a little while, became a leader of the Rája's favourite 
and faithful troops. Then he asked the Raja permission to discuss with 


heretics in the Rája's presence on the following subjects. 


l. Buddha is the greatest of ail saves. 
2. Buddhism is the best of all religions. 
3. The Buddhist Samgha is the best of all religious communities. 


The Råja allowed him to collect all heretical teachers. Heretics came 
in crowds from all quarters to discuss or to witness the discussion. But no 
one could refute his argument, so that, all of them became his disciples, shav- 
ing their hair, according to the condition laid down for the defeated party. 
Unfortunately, this victory was the cause of his death. A young heretical 
disciple became enraged at his teacher's defeat and said to himself ; “Though 
you have conquered with your mouth, I shall be victor by my sword.” 
And he waited for a fit opportunity to carry out his murderous intention. 

One day, Deva was teaching, as usual, the doctrine of Sünyatá (all things 
are empty), and was refuting herctical views before his disciples in a lonely 
forest. And when he was taking a walk at the resting time, having arisen 
from the Dhyana seat, while his disciples were wandering about or meditating 
under the trees here and there, suddenly the enemy emerged from his covert 
and stabbed at Deva’s belly with the sword shouting out, “You have con- 


quered my teacher with your knowledge and I now conquer you with my 


sword,” 
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Deva, in spite of his bowels bursting from his belly and his life hanging 
by a thread, warned the foolish murderer in a quiet manner, saying, “O 
murderer, here are my three clothes and a bowl on my seat. Take them and 
effect your escape to the mountain road as soon as you can. Do not take 
the usual road, because, if some of my disciples who have not yet attained 
enlightenment see you, they will cateh you and send you below and the judge 
will sentence you to death. You have not yet got the right idea of human 
life; therefore, you will feel sorry about your form when you are sent to be 
executed, But the name and form are the root of the greatest trouble. I. 
feel great pity at seeing many people attached to their body to which they 
ought not to be attached; and they do not feel sorry at that at which they 
ought to be sorry for the erroneous views. And I feel also deep regret at 
seeing you sowing the seed of sinful Karma, having been deluded and burned 
by a poisonous fire of a mad mind,” Then, the murderer, having heard Deva's 


words, wept and cried and asked him to teach him the doctrine. Deva 
SANG : 


«Well, reflect, everything is unrestrictedness. There is no object which 
is to be taught nor the man who teaches, according to the universal truth. 
There is no subject or object ; everything is empty. He who does not 
understand this reason, is deluded by his mad mind. Hence, follow such 
thoughts—here am I, there is another; here is pain; there is pleasure. 
All pain and pleasure depend on attachment. There is no pain without 


dependence. There is also no pleasure without pain.” 


After a little while, a disciple came and shouted out loudly on seeing 
the teacher’s sad condition ; whereupon the other disciples came running 
from different quarters. They who had not attained enlightenment, crying 
out, “Where is the brutal man? Who is the murderer of our teacher ?”” Some 
fell down on the ground, som: fainted, some became mad, and some 
ran to hunt up their enemy. Seeing this, Deva taught them the following 
doctrine and died :— Every thing is unrestrietedness. Mark you the true 
meaning of all Dharmas. Where is oppression or cruelty ? Who is to be 
stabbed or cut down ? If you read the essence of all Dharmas, there is no 
object which is to be killed, or subject which kills. Then, who is a friend 


ce 
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and who is an enemy ? Who is the murderer ? Who is the victim ? You 
are crying on account of your delusion through erroneous views. 
ought to reflect upon this carefully. You should 


act: drive out madness by madness aud sorrow by sadness.” 


You 


never do such a foolish 


THE FUNDAMENTAL DOCTRINE OF THIS SCHOOL. 


The fundamental doctrine of the WardAyauita school has been imperfectly 


understood and grossly misrepresented by the so-called 
The fundamental doc- 


trine of this school scholars of Buddhism in Europe, and latter-day India. 
. misunderstood, 


Most of them give the appellation of ‘Nihilism’ to this 


school, simply because Ndgd-juna applied the term 'Sinyatd" or emptiness 


to express his conception of human life and truth. Sünyatá, however, 


as I have pointed out in my first leeture,! does not imply ‘nothing- 
ness’; it simply expresses “the everchanging state of the phenomenal 


world," or “absolute unrestrictedness of the  noumenal side of the 


universe.” To borrow a very favourite simile, the reality of the universe 
is like a faultless mirror which reflects everything as it really is. “ Han 


A favourite simile lai han hsien; Hu lai hu hsien”? is one of the most 
for the reality of the 


universe and the popular phrases among the Chinese Buddhists. It 
nature of enlightened | s : - 
mind. implies “that [a spotless mirror] renders a true 


reflection of civilized people as well as of barbarians ", As a mirror does 
not adhere to the objects which it reflects, so an enlightened mind does not 
attach any feeling to what it perceives. Beauty is valued as beauty, and 
ugliness is considered ugly, but no feelings of lust or hate are attached to 
these sentiments, for the mind, in this state, is entirely free from passions or 
klesas, that is, in ra state of afyanlaSdnyald or absolute unrestrictedness. 


—— — N00 n m — — — 
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We shall now study, in detail, the conception of Sånvatf from the 


following standpoints :— 


(1) Asanskrita-adnyald or as the principle to be applied in the 
noumenal world. 

(3) Sanskrila-kinyatd* or as the principle to be applied in the 
phenomenal world. | 

1. On considering the noumenal state of the universe from the stand- 

Sanyati os a prin. point of Ontology, Ndgärjuna and his followers “in 

sd pu — gi India, China, aud Japan, could not but reach the 

conception of Afyanta-siayald® or absolute unrestrictedness as the conclusion 

of their investigations. For that which can be restricted cannot be accepted 

as the basis for the transformation, evolution or mutability of all things in 


the universe 1. e, as the basis of all phenomena. Hence Négdrjnna says :— 


aa 4 JU AS NAT TET AYR | 
aa A JA FA NAT TE = AA 1 
which is interpreted by the great Awwdrajira as follows:— “It is, on 
account of unrestrictedness or åduyafld, that everything becomes possible, 
without it, nothing in the world is possible”. Aryadera comments on the 
above Adrika as follows :— “ It is due to absolute unrestrictedness that the 
activity, in regular order (following the law of regularity, and of cause and 
effect) of all mundane and supermundame things (dharmas), is possible. If 
it (noumenon) is otherwise, then such activity would become impossible ”. 
2. The term Sønyatd as the principle in Sanskrita-dharma or the 
&ünyatá as a prin. phenomenal world implies the absence of particularity, 
hl aes = —— or the non-existence of individuals in its negative 


aspect. Hence Nágárjuna says :— 


at AMERA xperei AT m=, 
at nufasarett ufauara aat 1 





t Jap: Mu-i Ka. * Jap: Ua KA, * Jap: Hikkio KA 
* Nügárjuna's '* Madhyamika Sistra, Chap. XXIV, Kárika 14. 
* Nügürjuna's * Modhyamika “stra, Chap. XXIV, Kårikn 15. 
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“That which has been produced through causes and conditions, we say to be 


* ever-changing’; it is a conventional name, and may also be called ‘the 
middle path”.” 


mper aqua YR: alaa faze | 
TATA AT TENEH: paa faer n° 


There is no dharma which is not produced by causes and conditions. 
Therefore no dharma exists which can be called not ever-changing or 
ask nya.” 


Aryadeva explains as follows :—“ I say that whatever is produced by 
cause and condition is &£»zyafd or ever-changing, because, whatever is the 


outcome of the union of various causes and conditions, is limited by the law 


of causation. Hence those that are devoid of any particularity or svabådva 


are Sinyatéi.” Regarding it from the positive aspect, such a state repre- 


sents the ever-changing state of the phenomenal things or sanskrita-dkarma, 


a constant flux of becoming ; or a continuous series of causes and effects. 
Hence Nigfirjuna says :— 


enmaai: wari ware 
a8qnerna wattaad afa vafa 1 


“Tf thou thinkest that things exist on account of their self-essence or 


ms a YAS : Ya | 
ole DOMBA. a srabkdva, (but not on account of &nya/d), then, thou 
Sssbhana. seest that they come out of eauselessness.” And 


Aryadeva comments as follows :—'"Thou sayest all things possess their 
self-essence or spabidea, If it were so, thou then perceivest that they 


come out without cause and condition. Because if any phenomenon pos- 


sesees its own self-essence, it can neither be produced nor destroyed ; such 
a thing is independent of cause and condition.” If all things were the 
outcome of causes and conditions, they cannot possess self-essenee, Hence 


— — — — — — — M — — — MÀ 
t Edkins imperfectly translated this Kårikn from Kumirjiva’a Chinese version ns 
followa:—" The methods and doctrines springing from varions casues, I say to be all 
‘emptiness’, They mny also be called * invented* names, Further, they may be said to 
contain the meaning of the ‘medial’ path,” (Edkins' Chinese Huddism, P. 184, 
s The Madhyamika istra, Chap, XXIV., Kårika 19. 


* ‘The Madhyamika fåstra, Chap, XXIV., Kárika 16. 
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if we maintain that all things possess their own self-essence, we adopt the 


theory of causelessness, Again Någfrjuna has said :— 


rd 4 an" aa att am fara | 
sere 9 (Ara = ms a njaaa? at 


«CThen) you annihilate cause, effect, agent, means, action, birth and death 


of every object.” 


In view of these facts, it is clearly intelligible that no phenomenon has 
its own self-essenee or individuality, but is based on an endless series of 
eauses and effects. In other words,all things are only an absence of their 


own eternal peculiarities, and are in a constant state of mutation. 


The conception of Sitnyatd in the Madiyamika philosophy goes beyond 
The terms "Sans. the development from the Sanskrita and Asanskrita 
kaka Ei points of view ; for, these are but relative terms, as the 
great Nigfrjuna has pointed out in his Drdda&a-uikdya-sdstra, an authori- 


tative work on this school. 


“The two dharmas of Sanskrita and Asanskrifa are of relative existence. 
The existence of the latter depends on that of the former, and on account of 
their relative existence, all things are Sünyatá".* Transcendental truth 
cannot be expressed by any of these terms, it is technically called @/amée 


éinyatd. Hence Någdrjuna says :— 


faavafaarasi faa fermes | 
aqaanfaeat få faainfaa TAAT i 


«The real state of dharma is like Nirvrdna, indescribable, incomprehensible, 
The real state of Without birth or death. It 15 beyond the reach of 
apr ef * thought or language, for it is absolute.” We may 
only grasp the absolute reality or transcendental truth if we earnestly culti- 
vate our mind and body. If we shall be able to realise this state, our concep- 


tions of I and thou, this or that &e., will vanish, Nagdrjuna says :— 





t The Madyamika éAstra, Chap. XXIV, Kårika 17. 
* Nanjio's Cnt. No. 1186, Chap. IV, Kårikn 2, 
5 The Madbhbyamika &üstra Chap. XVII, Karika 7. 
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maafa nafran faa: | 
qaim a arten afafeaia Shaq a! 


“It was taught by Buddha that there is ego, as well as non-ego; but 
there is neither d/man nor dnalman im the real state of dharmas.” Things 
composite or incomposite, mine or yours, $inyatå or ašúnyatá, good or 
bad &c., belong to the sphere of conventional truth; such relative ideas cannot 
be allowed in the transeendental sphere. We, therefore, ought not to rest 
even in the conception of absolute unrestrictedness or afyanta-kinyatd, 


as such a conception is one of the extreme views, 
yami TATANAN Alanis are faå: | 
aat q aaee amara saf u 


“For the sake of removing every kind of erroneous views, the Buddhas 
teach ‘nyald Those, however, who cling obstinately to this conception 
cannot be converted from their error.” 

Aryadera comments on the above kfirika as follows :—*If one obstinately 
adheres to this view, Sønyatd, his case is hopeless. For instance, one who 
is ill ean recover if he takes medicine, but if the medicine itself becomes 
another illness, we can hardly consider him curable.’ The doctrine of nyata 
has been formulated to rid us of certain misconceptions; when its work is 
accomplished, it becomes incumbent on us to rd ourselves of the con- 
ception of Sinyatd as well, which, of itself, is an error, in the light of 


higher reasoning. 


TE paga E BUB UR 


+ Do, Kårikn 6. 
* The Madhyamika Gistra, Chap. 19. Kårikn 8. 


To 
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THE TWO TRUTHS OF THE FOUR FOLDS. 


In order to make people grasp the true meaning of $ånyatå, the following 


four folds with two truths in each have been formulated :— 


(«) Existence is the conventional truth. 
Ist fold. 
(4) Sdnyataé is the transcendental truth. 


(a) The Ist fold of the 2 truths is the conventional truth. 
2ud fold. pik ; A A 
(^) Neither existence nor Sdnyata is the transcendental truth. 
(a) The 2nd fold of the 2 truths is the conventional truth. 


3rd fold. < (4) Neither non-existence nor non-$ånyatå is the trans- 
cendental truth. 


(a) The 3rd fold of the two truths is conventional truth. 


tth fold. 5 (4) Neither not non-existence nor not non-$ånyatå is the 
transcendental truth. 


These negative explanations, though certainly bewildering, are considered 
The negative expla- necessary to lead us to the ideal state of absolute 
ia Tadia. eya freedom or Nirvåna. For, as long as we adhere to 
any idea of existence, or even of non-existence, we may not realise the 
transcendental truth and attain absolute freedom. The negative ex- 
planation of the transcendental truth, the Mahåtman, Brahman &e., 
was a very fashionable method among the Indian philosophers. We 
read in the Brthaddranyaka Upanishad :—'*Next follows the teaching 
(of Brahman) with No, No! for there is nothing else higher than this." (if 
one says) : ***It is not so’; That self (åtman) is to be described by No, No, 
(III. 9. 26) ; and it (Atman in that state) can only be described by No, No, 
(IV. 2. 4) ; It, the self, is to be described by No, No," (IV. 4. 22). Or 
more properly speaking, silence would be the best answer to the question 
‘What is the transcendental truth’. In this connection, let us quote a 
story well known as the “thunderous silence” of Vimalakiti from the great 
Kumárajiva's masterly Chinese version of the “Vimalakirti Satra.” 

Bodhisattva Vimalakirti once asked a host of Bodhisattvas led by 
S sS E es ted Manjuéri, who eame to visit him, to express their 


ous silence. views a: fo how to enter into the Dharma of Non- 
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duality. Some replied, “Birth and Death are two, but the Dharma itself 
was never born and will never die. Those who understand this, are said 
to enter into the Dharma of Non-duality.” Some said, “ *I' and ‘mine’ 
are two. Because I think ‘Iam’, there are things called ‘mine.’ By 
thus reflecting, we enter into the Dharma of Non-duality.” Some 
replied, *Samsára and  Nirvána are two. But when we understand 
the ultimate nature of Samsåra, Samsåra vanishes from our consciousness, 
and there is neither bondage nor release, neither birth nor death. By thus 
reflecting, we enter into the Dharma of  Non-duality." Others said, 
“Ignorance and Enlightenment are two. No ignorance, no enlightenment, 
and there is no dualism. Why ? Because those who have entered a 
meditation in which there is no sense impression, no cogitation, are free 
from ignorance as well as from enlightenment. This holds true with all 
the other dualistic categories. Those who enter into the thought of sameness, 
are said to enter into the Dharma of Non-duahty." Still others answered, 
“To long for Nirvana and to shun worldliness are of dualism. Long not 
for Nirviina, shun not worldliness and we are free from dualism. Why ? 
Because bondage and release are relative terms, and when there is no bondage 
from the beginning, who wishes to be released ? No bondage, no release, 
and therefore no longing, no shunning : this is called the entering into the 
Dharma of Non-duality.” 

Many more answers of similar nature came forth from all the Bodhi- 
sattvas in the assembly except the leader Mañjuśri. Vimalakirti now 
requested him to give his own view, and to this Mañjuśri responded, “What 
I think may be stated thus: That which is in all beings worldless, speech- 
less, shows no signs, is not possible of cognisance, and is above all question- 
ings and answerings,—to know this is said to enter into the Dharma of 


Non-duality.” 


Finally, the host Vimalakirti himself was demanded by Manjusri to 
express his idea of Non-duality, but he kept completely silent and uttered 
not a word. Thereupon, Mafijusri admiringly exclaimed, * Well done, 
well done! The Dharma of Non-duality is truly above letters and words!” 
(Suzuki’s Outlines of Maháyana Buddhism, pp. 106-107). 
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ra 


The two truths in each of the four folds indicate the middle path to have 


å ` refuted every kind of extreme views. A famous 
Eight Noea lead us : 


te the middle path. tarea of Naya una s ‘Eight Noes’ is merely another 


form of his theory which leads us to the middle path and prevents us from 


adopting extreme views. 


TAA Waid HAGA WIAA | 
5 € 
Fara WAM ATTER MANAR i’ 
Literally translated, these lines read : “No annihilation, no production, no 


destruction, no persistence no unity, no urality, no coming In, no goin 
, l , - A na - = 
out.” 


According to the Madhyamika school, every kind of extreme view can 
be refuted by these ‘eight noes.’ 


NIRVANA. 


The middle path, pointed out by the negations, leads to Nirvana, the 


— e oR ree 
Losk do G we ideal state of absolute unrestrictedness ut where 


for Nirvana, and not to 
heaven or to any dis- 
tant undiscovered land, 


can we find this ideal state? We mav not find it in 

Heaven, nor in the pure western land (Se//dvale eydhea), 
wanting in sorrow, abounding with joy, apart from the human world as 
conceived by most of the common disciples of the Sukkdvat: vydha school. 
We must look to this world for it ; it should be realized in our own daily 

life. Någdrjuna has said : 
4 ' The Madyamika &istra, Chap, 1, kårika 1. 
x 26 
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a dare famin fafa faa | 
a feraTerer daraka aefa fases || 

“Samsfira is in no way to be distinguished from Nirvina, Nirvana is in 
ee SN no way to be distinguished from Samsára." Aryadeva 
are one, comments as follows :—“ Appearance and disappearance 
of the five Skandhas in continuous succession is named Samsdra; but we have 
already stated that the essential nature of the five stundAas is absolute 
unrestrictedness, and that they are imperceptible. ‘Thus there is no 
distinction between Samsdra and Nirrdna, as all things are neither produced 
nor annihilated.” But, we may ask, how is it possible to find or realize the 
ideal state of absolute unrestrictedness in this world, where all is misery and 
pain ? It is indeed very difficult to realise Nirvåna, but it is not impossible. 
For happiness and misery, pain and pleasure, sorrow and joy are merely our 
own subjective production, The world of Nirvána, according to Mahåyånism, 
never exists objectively. Thus, if we find that the world is full of defilement, 
sorrow and misery, we have only to thank our own life or ‘armas for it. 
It is our mind that is the source of all trouble and all happiness. We must 
not, therefore, neglect our social and individual duty, which can only be accom- 
plished by the training of our mind, if we are desirous of enjoying a happy 

Någårjuna and Árya- life. Buddha taught both the conventional and the 
veh — pcs transcendental truths by which we may perform our 


duty and realise Nirvana. Ndgdrjuna says :— 


aa wepursrer sre WASTAN | 
armsafaaæt cw aa 4 ATAA: ú 


“The teachings of Buddha are based on the twofold truths, the conven- 


tional and the transcendental.” 


asaara fase fant wer Teu: | 
Fa a fama want pum u 
! The Madhyamika éåstra, Chap. 25, Karika, 19. 


* The Madhyamikna Mistea, Chap. 24. Kårika, 8. 
* The Madhyamika Sistra, Chap. 24, Kirika, 9. 
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“Those who do not understand the division between the two cannot 
know the real depth of Buddha’s teaching”. 


We must not, however, think that there is no relation between the two 
, 


truths: the conventional truth is essential for the attainment of Nirvåna. 


Nügürjuna says :— 


arastaanfaæ wart S ssa | 
TATAHAN feet enfermera tt’ 


“The transcendental truth cannot be taught without the assistance of 
the conventional, and Nirvana cannot be attained without understanding 
the transcendental truth”. Aryadeva comments on the above Kårika as 
follows :—“The transcendental truth is explained by speech, and speech is 
conventional. If we do not depend on the conventional, the transcendental 
cannot be explained; if we do not understand the transcendental, Nirvana 
cannot be attained”. — Gyonen says:;—*'It is owing to the conventional truth 
that we can aecept the establishment of all things without moving out of the 
bounds of truth. Similarly, it is due to the transcendental truth that we can 
explain the true sphere of things without rejecting their provisional appel- 


lations”. * 


THE CONCEPTION OF BUDDHA-KAYA IN THIS SCHOOL: 


As will be apparent from what I have said above, the statements of the 


Negntve snm nt Madhyamika philosophers are formulated from nega 
and the middle coarse. tive and intuitive standpoints. The conception of 


Buddha-Kfiya by Nágárjuna and his followers is no exception to this rule. 


As an instance, I may cite some verses from the 16 stanzas in Chap. xxii 
of the ‘Madhyamika Sfstra’ that deals with the real nature of Tathågata. 


— — — — — — 





— — — 


' The Madhynmika Metra, Chap, 24, Kiirika, 10. 
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In the first place Nágárjuna sought to refute all ideas as to the existence 
of Tatházata, in order to purify the mind from extreme views, He says:— 


åt 4 Aa: EAT feng ERIT A ge: | 
FATTA: Satara RARA FATTA: H' 


“Tnthigata is neither identical with Skandåas, nor is he different from 


them ; standhas do not exist in him, nor does he exist in the skandhas.” 


av: waaa afe aft Sura: | 
enaa Ar arfæ Hat: A aA: ú 


«Tf Buddha exists on account of shandsas, he can have no individuality 
(xvabhdra) of his own. How can, then, the existence of Buddha be attri- 
buted to the other cause ( parabhdra) when there is no self-cause recognised 


in him (/.e., when he is found not to exist on account of himself)?” 


But the other cause (para-bháva) has no self-cause of its own, or 
any reason for existing by itself; and again self-eanse (svabháva) and the 
other cause (parabhåva) are relative and not absolute terms. Hence Någår- 


juna says :— 


afe «rfe nara ua: å WS I 
FRTATTUTANATSTA Fi A FATTA: V 


“Again if Tothdgafa has individuality, or self-cause, he cannot be said 
to owe his existence to the other cause. In absence, thus, of either of the 
two causes as a factor in his existence, the question resolves itself into "How 
is he:called Tathigata.”’ 


The above diseussion may lead us to the erroneous supposition that 


Tathagata is beyond Tathigata is of the nature of &ünyata or aSinyata. 
— — TT Such an idea, however, would be an extreme view, and 


Y ‘The Madhyamika Gistra., Chap. XXI, Kárikn I. 
* The Madhyamika fåstra, Chap. XXII, Kårikn 2. 
s The Madhyamikn istm, Chap. XXII, Kårikn 4. 
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Thathágata is beyond the realm of relative expression. Hence Nágárjuna 


afafa a amaaa ala at waa i 
sud an ufa wae A Fe oa 
“Tt should not be sail that (TathAgata) is SQnya or aslinya, or both or 


neither, the name given to Him is simply conventional”. 


WMATA FANT AENA | 
yarmaa Ba: MA TATA N- 


“In the state of calmness (Nirvána— TathAgatahood) the four kinds of 


ideas, ‘permanent’, ‘impermanent’, ‘both’, or ‘neither’ cannot exist." 


. = 
amaaa HAN saree | 
ut fadrarsafa vet A waatfa av u 
«When Tathigata is by nature, unrestrictedness, the idea that Buddha 
exists or does not exist after his death cannot be entertained.” 


After the above negative exposition of the question, Någårjuna proceeds 
to give his positive definition of the real nature of Tathågata. 

err TAAT ATAS AF | 

‘Whatever is charecteristic of the TathAigata is characteristic of the 
universe’. 

God isall, and All is God. Such is the fundamental conception of 
Buddha-Káya in this school. Gyonen, a great Japanese priest and 
scholar, says :— 

“All beings are Buddhas in their fundamental nature ; and all beings in 
the six satis namely, hell, preta, beast, demon or 


Gyönen's view of Bud. i ; A 
pha Kays. Asura, man and heaven, without any exception, attain 





—ÁÁ————?— Ç Gu ws rrpF rr 





' The Madhyamika Satra, Chap. XXII, Kårika 11. 
* The Madhyamika £istra, Chap. XXII, Kårika 12. 
* The Madhyamika &istra, Chap. XXII, Kårika 14. 
‘ ‘The Madhyamika @latra, Chap. XXU, Kårika 16. (former half) 
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to Nirvåna. There is neither delusion nor enlightenment, when we come 
to look upon the universe from the standpoint of avoidance of extremes or 
of the Middle path. How and where is there room for discussion about 
becoming or not becoming Buddha? Delusion and enlightenment have no 
absolute existence but merely a relative existence. Therefore, we ought to 
know that discussion abont delusion and enlightenment of about becoming 
or not becoming Buddha is possible, when we take our stand on the ground 
of conventional truth. As regards the question of becoming Buddha, viewed 
from the standpoint of conventional truth, there is a difference between res- 
pective intellectual powers of individuals ; that is to say, the one who is en- 
dowed with superior intellectual powers, attains enlightenment more quickly 
than the one who is his inferior in this respect”. Such is the doctrine of 
the identity of Tatbågata and the universe. To the enlightened mind, 
therefore, nature is Tathågata's speech; every little flower peeping from 
walaba Bakalan the ground isa silent emblem ; champak and the mal- 
and Poetry. lika, the cherry-blossoms and the chrysanthemums are 
all manifestions of 7afAégafa. It is a beautiful conception that nature 
blooms from God or Buddha; and here are Religion and Poetry wedded 
together, where both are permeated by the presence of the True, the Divine. 
Where the poetical sprit is absent, nature appears but a dead mass, desti- 
tute of divinity, and deserted by God. Where the religious sentiment is 
absent or deficient, Buddha or God is lost in nature, and rude nature alone - 
remains. "Tathágata and nature, religion and poetry, are so often coupled 


together, that it need not occasion us any surprise to oceasionally find 


Pantheism in our poets. Lamartine says :— 


“ Salvation, principle and end of Thyself and of the world! 
Thou, who, with a glance, renderest immensity fruitful, 
Soul of the universe, God, Father, Creator, 

Under all these different names I believe in Thee, Lord. 
And without having need to hear Thy word, 

I read in the face of the heavens my glorious symbol. 
Extension reveals to my eye Thy greatness, 

The earth, Thy goodness, the stars, Thy splendour, 
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Thou Thyself art produced in Thy shining work 2 
All the entire universe reflects Thy image, 
And my soul in its turn reflects the universe. 
My thought embracing Thy diverse attributes, 
Everywhere around Thee discovers Thee and adores Thee ; 
Contemplates itself, and discovers Thee there : 
Thus the day star shines in the heavens, 
Is reflected in the wave, and is painted on my eye. 
It is little to believe in Thee, goodness, supreme beauty ; 
I seek Thee everywhere, I aspire to Thee, I love Thee ? 
My soul is a ray of light and of love, 
Which is detached from the Divine centre for a day, 
Consumed with devouring desires far from Thee, 
Burns to re-ascend to its burning source. 
I breathe, I feel, I think, I live in Thee! 
That world which conceals Thee ts transparent for me. 
It is Thou whom I discover at the foundation of nature, 
It is Thou whom I bless in every creature. 
To approach Thee, I have fled into the deserts ; 
There when the day-break, waving its veil in the air, 
Half opens the horizon which colours a rising day, 
And sows upon the mountains, the pearls of the dawn, 
For me it is Thy glance which, from the Divine dwelling, 
Opens upon the world and sheds over it the day.” 
Nágárjuna says in his commentary of the Prajöå-påramitasutra : 
“ Dharma-Kåya-Buddha (or Tathågata) is always shining and is always 
preaching his doctrine. But living beings do not see the brightness and 
do not hear the preaching, on account of their sin, as the blind cannot 
see the sun-shine, and the deaf cannot hear the tremendous thunder ”. 


The same idea is to be found in a passage of the “ Lotus of the good 
law” which runs as follows :— 


«fart naaraana wari a aratfa faena | 
RTRT Far UU aeraalfadea 9 Super Frere n 


p å and 
AE 
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* An inconceivable number of thousands of Kotis of Eons, never to be 
measured, is it since I reached superior (or first) enlightenment and never 
ceased to teach law.” 


amaA avårfreetånufer TATA Afa åa i 
awa aietaqamaaeuaaaral agan: d 
“I roused many Bodhisattvas and established them in Buddha- 


knowledge. I brought myriads of Kotis of beings, endless, to full ripeness 


in many Kotis of Eons,” 


c Q 
faarmifa yaana fana wear ARANTIA, | 
- ^ 
a atu fete Afar SETAN ua wena i 
* | show the place of extinction, I reveal to (all) beings advice to 


educate them, albeit I do not become extinct at the time, and in this very 


place continue preaching the Dharma.” 
Ce 
aatfa atmaraafusetfa TATA wur at ATER | 
fuda a av farer: aaa fag= A FARTA i 


“There I rule myself as well as all beings, I. But men of perverted 


minds, in their delusion, do not see me standing there.” 


c . . à 
TATA zz and utqugst fafai Klfæ | 
=. . e s. j * 
ai a anafæ sata eat aaa a fen werfaaure | 
“In the opinion that my body is completely extinct, they pay worship, 
in many ways, to the relics, but me they see not. They feel (however) a 
certain aspiration by which their mind becomes right.” 
EH TEMA ag ASAT SAZA wafer wem: I 
aåt WS TAAT BAM m3 ETE WH l 
“When such upright (or pious), mild, and gentle creatures leave off 


their bodies, then, I assemble the crowd of disciples and show myself here 


on the Gridhraküta." 
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a (fq * ara TUNA me aaa aATKAKT far: i 
YAH at CHCEPTUTEDHIÍ urter Kam URSÜT*RU | 


* Av, many Kotis of years they may pass without ever having mentioned 


my name, the law, or my congregation. That is the fruit of sinful deeds.” 


e c 
I Tp Wal Beales sua WAE RJAR | 
- Q Q 
saana TAA Fam waa ai way waar di 
“But when mild and gentle beings are born in this world of men, 
they immediately see me revealing the law, owing to their good works.” 
It is manifest that the one who is permanently shining and teaching 


must be unconditional, independent, and absolutely unrestricted. Hence it 


is said in the Mádhyamika Såstra. - 


aaa faat faea fag sur n: 


«Tathågata is absence of individuality (svabháva), and the world is 


also absence of particularity (savabháva) ". 


Svabháva means, in this case, something concrete, individual. So that 
Tathigata or God is free from the limitations of individuality and condi- 
tionality and is not subject to the law of causation. This is the real aspect 
of Tathágata as well as that of the universe when we look at him from the 
standpoint of transcendental truth. So much for the doctrine of the 
Mådhyamika school. I shall now proceed to explain the Alaya-phenome- 
nology which is known as Vijñánavñádin or Yogñeñra school of Buddhist 


philosophy. 


MM rrr a, 
t The Sudharmapudari ka, Chap. 15, (Chinese version, Chap. 16.) 
* The Müdhyamika &istm, Chap, XXIL, Kårika 16 (latter half). 
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CHAPTER VI. 


ALAYA PHENOMENOLOGY. ! 
The Theory of the Vijnånavddins.* 


A cursory comparison of the realistic theory of the Sarvåstitvavådin 
anana. “Bakune school with the idealistic theory of the Vijiifinavådin 
ss — —— school or the Yogficfras, as they are sometimes called, 
— would give an impression that they are diametrically 
opposed to each other. The former would appear dualistic, while the latter 
singularistie. The Sarvåstitvavådin insists on the eternal existence of the 
noumenal state of mental and material dharmas; while, the Yogficfiras 
maintain that all objects in the universe are merely the manifestations of 
our Vijfüánas or human consciousness. In other words, the Sarvástitva- 
vádin's is an objective system, and the VijfAnavidin’s, a subjective one. 

Now, the question being what is samsdra and what is Nirrdna, the 
Two different laws  Sarvåstitvavådin school seeks to solve it by establish- 
på mesen Ble ee ing its theory of two different laws of causation. 
* The first part of it is that a group of Samudayasatya 
and Dukkkasatya represents the law of cause and effect in the world of 
samsdra. Samudayasatya is, according to them, the cause of samsåra, 
while Duåkhasatya is its effect. Likewise, the second part of the theory 
establishes that a group of Nirodhasatya and Médrgasatya represents the 
law of cause and effect in the realm of Nirvdna, Mdrgasatya being the 
cause of Nirrdna, and Nirodsasatya, the effect thereof. 

The Vijüánavádins, on the other hand, would solve the question by 
enunciating their theory of the A/aya-vijiindua, which runs as follows :— 

The A/aya-vijfuf»a is a series of continuous consciousness. It is, to 

The ul activate, use the modern psychological term, a stream of con- 

Of transmigration. sciousness. It is always running and changing. It 
is the sole substratum of the transmigration in samsdra. The A/aya- P, tnana 


' Jap: Raya or Araya-yengi-ron. 
* Chinese : Wéi-shi-feuws*t, Jap: Ywi-shiki-shü or Hossé-shiå, 
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of the Buddhist has its counterpart in the A/man of the orthodox Hindu 
system of philosophy, with this difference that the diman is immutable 
while the Alaya-Vijiina is continuously changing. The Alaya-vijiiéna 
involves all the various potential seeds of both delusion and enlightenment, 
pain and pleasure and so forth. Thus, the theory is singularistic as op- 
posed to the dualistic basis of mental and material dharmas of the 
Sarvåstitvavådins. The one teaches how to practice morality and how to 
realise truth from the empirical and materialistic standpoints, while, the 
ether deals with it from a purely idealistic or speculative point of view. 

But let us look beneath the surface. The Alaya phenomenology is 
The Vijüünavádin's really a development of, and supplementary to, the 
theory is à develop- 


ment of the Sarvåstit- 
vavadin's school, 


theory of the Sarvástitvavádin school. The realistic 
theory of the Sarvástitvavádins could go up to Karma, 
and no further, in search of the mystery of the phenomenon of this universe, 
The Karma phenomenology was the explanation they offered. But what 
is the source of Karma? This, they could not solve or rather did not 
undertake to solve. Then, the Yogácáras stepped in and tried to fill up 
the vacuum by their theory of the eighth Vijñána, viz: the Alaya vijnána. 
The theory of the Alaya phenomenology was developed and completed by 

Asanga and Vasubhandhu ; Nanda, Digniga, Dharma- 

The founder and the > i 

— of this påla and Silabhadra were the great teachers of this 

school, In later days in Jambudvipa, Silabhadra 
was the reputed venerable professor at Nålanda, at whose feet Hiouen 
Tsang acquired his knowledge of Buddhist philosophy. 

It has already been pointed out that the cornerstone of Buddhist pheno- 
menology is represented by the ‘Four Noble Truths’ which occupied a very 
prominent place amongst the direct teachings of Buddha. In fact, 
Buddhism, either as a religion or as a philosophy, would lose its identity, if 
the doctrine of the ‘Four Noble Truths’ with the three mudras was 
excluded. Let us now see how the Vijñánavádins treated the doctrine of 
‘the ‘Four Noble Truths.’ 

The  Lankávatara-sütra is one of the canonical texts of the 
Alaya and Cittam; Wijnfnavidin School. There, it is written, 


their synonymous 


usage, 
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gm a faaa fad fan svara wu | 
Svannfastaq "reni rm =m ü 


“For the real import of the s/ofa one should refer to the interpretation 
found in the literal translation into Chinese by Sikshøinanda. 


"Cam exists ; not the objects perceptible to the visual cognition. 
Through objects visually cognized Ciffam manifests itself in body, in one's 
objects of (daily) enjoyment, in residence (ete.). 


It is called the A/aya of 
men." 


Here we sce that A/aya is used for Cittam and Ciffan has been defined 
as the source of the objects we perceive. Such a cittam, the author of the 
Sutra calls, the A/aya. The theory has still to be developed, and we find 


the development in the following verse of Asanga :— 
fs . * fq a | | 
" c n 
-IETEITHTH A ATM wa: færqaensfet ow 


Again following the Chinese translation, we would render the couplet 


as follows :— 
«Cittam has twofold reflection. It is fond of greed and the like which 


are the one set of reflections; likewise, it is fond of 
The two-fold reflec- 


tion of Ciffam. faith and the like which are the other set of reflections. 


The moral and immoral dharma does not exist apart from it (7.2. Cittam)." 
The meaning is that whether good or bad, a dharma is the manifesta- 
tion of Cittam, that is, of Ålaya. Pain or pleasure, our good conduct or 
bad behaviour, darkness or enlightenment is merely the outward develop- 
ment of potential seeds which are stored in the Sfore-Aonse-consciousness, 
the Alaya-Vijfifina. 
These potential seeds are roughly classified into two divisions ; First, 
Ki ar the seed which is full of defilement or Såsrava-bija,* 
potential seeds. and Second, the seed which is free from defilement, or 


Anåsrava-bija.* The former comprises the first two principles of the “Four 





— »- 











—— — 
— — — — — — o — — 


` The Lankfivatara-Sttra. fasc. 11. 

* The Mahiyina-sitra-alankira Mstra, Chap. XI, stanza 34 (Sanskrit text. P. 63). 
Chinese translation, fase. V. verse 1. 

» Jap: U-ro shûji * Jap: Mu-ro shûji. 
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Noble Truths,’ which are, Duhkhasatya and Samudaya-satya ; while the 
latter represents the last two truths, namely, Nirodha-satya and Márga- 
satya. Hence, it is said, in the Vijnána-mátra-Sástra, the Sanskrit. original 
of which has not yet been discovered :— 

“All kinds of dåarmas which are active in the illusory world (= Pravritti- 
dharmas = Samudaya-satya), are manifested by the existence of the Álaya- 
Vijnána, and it is due to the existence of the ÁAlaya-Vijhána that all living 
beings move on in the Samsára (Duhkha-satya)". “Every kind of dharmas 
which lead us to enlightenment (= Nivritti-dharmas? = Márga-satya) is kept 
on by the existence of the Eighth Vijhána (the Alaya-Vijnána), and it is 
due to the existence of it that the practitioner (Yogi) realizes Nirvana 
(Nirodha-satya)." Here pravritti-dharmas are the descendants of *såsrava- 
bija’ and the ‘nivritti-dharmas, ‘those of the *Aná&rava-bija.' 

Thus we see that, in the Álaya-Vijfiána, there is stored a twofold seed 

pa oink M te from which springs up the Samsåra and the Nirvåna. 
dd yy Aas —* The theory of the Sarvåstitvavådins recognized the 
Vijfánavádins. sixth Vijhána as the agent of the effect of Karma. 
But they are, according to the Vijnánavádins, merely phenomenal and 
not noumenal ; they, by themselves, would be unable to work out the law of 
Karma. Being rather destructible, they must be dependent upon some 
continuous power. There must be some active principle which, along with 
it, could make the six Vijnánas move on according to the law of Karma. 
This active principle is introduced as the Álaya-Vijnána or Store-house- 
consciousness, which is ever active and continuous. Thus, the great important 


link in the law of causation is supplied by the school of Yogácáras, 


The term Yogácáras tempts me to make a litte digression. The term 
denotes that these practitioners of Yoga in India had 
The flower of cho- š é A i ' 
logy firet produced in arrived at the theory of the Alaya-I Gina by experience, 
Indian gardens, | Š Ç Í 
rather than by reasoning. This experience has been 
derived by the examination of the operations of their own mi nd; a perfected 
form of what may be called self-mesmerism and dåydua. Here, one is 
reminded of the psychological researches which are being pursued so eagerly 


today in Europe, Japan and America. Perhaps, the science has been reserved 





i 
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for perfection one day or another in this very land which was the first — 


vp 


ere the tree of psychological science blossomed forth and bore the two 
noble fruits of the orthodox dfman and the Buddhist Älaya-Vijfifina. 





Modern — have come to the conclusion that there are subeöns- 
cious phenomena. The Buddhist also knows that there is, within man, a 
great tank of consciousness, of the contents of which, the average man is 
but feebly conscious. Only a small portion of the sum total of the 
conscious states within us forms personal consciousness. In the psycho- 
logical world, the Alaya-Vijhána is the name for the sum total of 
the normal consciousness and subconsciousness. 
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The relation between Alaya-Vijnana and the other Vijriånas. 


By the preceding remarks you may have gathered that, according 
to this idealistic school of Buddhist philosophy, the 


The sence of the 
ÁAlayn-Vijüüna. 


Alaya denotes the ‘depository of all germs’, of which 
the germ’ implies the potential power which issues 
forth from the Alaya-Vijié in the form of various ‘present actions”. 
Vasubandhu, in the  Vijüána-mátra-sástra, says that the « present 
Samskåras ” or experiences are capable of affecting and creating germs, and 
the germs which are already deposited in the Alaya-vijfiina manifest 
themselves as present samskåra or experience of the first seven Vijnånas; 
the present experiences give impressions of some new germs on the 
Alaya-vijiifina. And thus is created the objective world. They are termed 
the prior and the posterior germs. 








<< GG 
f 
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The theory is that these potential germs are evolved as the effects or 


The Yogácázms added Operations of the seven /'tjfidnas. We have already 


SA abies abang aapa seen that there are six kinds of Vijüánas, as known to 
vavüdin ^ š . F 
tiyravbaisa. the SarvástitvavAdin School, viz.:—Caksåu, rotra, 


Ghrand, Jihvd, Kåya, and Manas. To these, the Yogficåras added two othérs, 
the seventh Mano-vijñána and the eighth Álaya-vijüána. It may benoticed 
that the sixth Vijñána of the Realistic School is mind or Mano-vijfüána; and 
the first of the two, which forms the seventh Vijüána introduced by the 
Yogácáras is also Manovijnána. What, then, is the difference between theze 
two? The one implies normal consciousness. It sometimes comes to a stop 
in its function, it does not act continuously. For instance, it ceases to act 
in the state which we call in popular language, sound sleep. The seventh 
Mano-vijiifina of the Yogácáras, on the other hand, is active and conti- 
nuously active. It implies subconsciousness, which is never at rest; during 
sleep or during the possession of full normal consciousness, it acts unceasingly 
and continuously. 

To explain the relationship of the seven Vijiinas to the Alaya-vijifna, 
A simile for the I would here give you a simile, slightly changed, 
relation of the seven ced frequently by the philosophers of India. The 


vijhüános to the Ålaya- 
"tJ nine. ` - Fota * = 
ae first six Vijöfinas, which perform the sensory functions, 


may be compared to so many gatekeepers posted on the physical cakshu, 
etc., that transmit their experiences to the secretary, the seventh mano- 
vijfifina, who, in his turn, conveys them to the lord, the Alaya-vijiina. The 


secretary receives orders, so to say, from the lord, to transmit them to the 


six vijfifinas. 


THE CLASSIFICATION OF THINGS. 


According to the Vijåfinavådin sehool, all things in the Universe, 
similar to the classification adopted by the Sarvásti- 


Division and sub- E š 2 — 
division of things. tvavádins, are devided into two groups, Pre: Sanskrila 


Pa ee een ———— 


. Jap: (ahh, 





ALAYA PHENOMENOLOGY. 217 


and Asanskrifa,' The former is similarly subdivided into four classes 
Cittam, Caittam, Riipam and Citta-ripraynkta-sanskåra dharmas. The 
order of enumeration, however, of these four d/armas is not the same in 
the two schools. In the Realistic school r£pa-dAarmea is placed before cittam 
while in the Idealistie school efffam and carttam are placed before r£pa 
dharma. Further, the number of d/armas which are counted as 75 by the 
Sarvistitvavidins, is reckoned as 100 in this school, as can be seen from the 
following list :— 

(1) Citta-dharma (5) 


x. 
t- Ael (ID) Caitta-dharma (51) š 
= å (III) Råpa-dharma (11) = 
= * | (IV) Viprayukta-samskåra-dharma (24) | = 

(V) Asamskrita-dharma (6) ix 


The 51 dåarmas of Caittam, the 11 of Ripa-dharma and the 24 of 
Viprayuktam, are merely mental phenomena—the effects of the operations of 
the mind. The ultimate source of all things, therefore, is the Cittam or 
the mind; its real nature is indicated by the six kinds of Asamakritam, 
chiefly by the 7a/Aat& (Suchness) asamskrita.* Further, we must bear in 
mind that Crffaw has been regarded as possessed of 
two aspects, vis :—/a£shana or phenomenal, and £4Zea 
or noumenal. The one deals with its changeableness, the other, with its 
immutability. Such is the Idealistic view of the world. We shall now 
proceed to examine, in detail, the conception of Cittam, the basis or 


Two aspects of 
mind. 


repository of all things, mental and material. 


Am 





' Jap: Mu-i-hå, * Jap: Shíinnyocmwu-i, 
28 
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CITTAM : 
In the Buddhist psychology, the same word is variously termed as 
Le “ Ciltam," “ Manas”, * Vijidna”. The three are the 
cartam 


"manas and "ejrsána same in their origin, but are used differently to denote 
the three different aspects of Cittam. We read in the Lankávatára-sütra :— 
faa MAA rå aaa a faut | 
fanaa fasmerfa za waala wate i 


Cittam, according to the Vijnánavádins, has two meanings, “attending” 








and “collecting”. By “attending”, we mean the consideration of objects to 
which our attention has been attracted, while, by collecting, we mean the 
storing of germs or impressions about the objects, various phenomena 


having impressed themselves on our mind. 


Manas has also two significations :—"'the basis” or “what is depended 
upon” and “thinking” or "considering". By “depended upon”, is meant the 
æround or the sphere on or within which mental operations take place, and 
due to which they are rendered possible ; while, by ‘thinknig’, we mean the 
continuous consideration of the internal world, a kind of sub-consiousness 
which has, for the object of its contemplation, Egoism. 

Vijñána has also two meanings — “discriminating” and “perceiving”. 
By “discriminating”, we mean the differentiation between the outward 
manifestations (lakshana) of the objects which form the subjects of contem- 
plation, while by “perceiving”, we mean the perception of the objects in 
the external world, which cause us to experience sensation (sense-objects). 

According to the Yogfefira school, Cillam, in the sense of “collecting 

germs", is applicable only to the eighth Tijfidna or Alaya-Vijiidua, Manas, 
in the sense of “thinking of”, can be applied only to the seventh Mano- 
vijffna. Vijfidua, im the sense of “perceiving”, is particular to the first six 
Vijttdnas ; for, their sense of perceiving the general form of external objects 
is stronger than that possessed by the other two. We must, however, bear 
in mind that Ciffam, in its general sense, is the common nomenclature for 
the eight kinds of Fyjfdnas. 


Mp gs cc 
. ^ "The Lankávatára-üStrn, fasc. II. 
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According to the Vijnánamátra Sástra, the eighth Vijfidna i.e. Alaya 
is called the “first Modification”; the seventh Mano-ryidua, the second 
Modification"; and the first six vyfidnas, the "third Modification". But, 
sometimes, the first seven F7/Tuf»as are called pracvrittt vijfidna (wandering 
consciousness), while, the eighth /7jfidna is called Álaya-Vijfiána (Repository 
consciousness); for the former may mistake pain for pleasure, pure for impure, 


ego for non-ego, or permanent for impermanent. 


So much for the explanation of Cittam. We shall now proceed to 
Caittamdharma which means mental attributes or properties of Cittam. 
These two are very often compared, in Buddhist philosophy, to a king and 
his ministers. For, just as ministers follow the king whenever or wherever 
he goes, in the same way, whenever Cittam acts, Caittam necessarily sue- 
ceeds. In my explanations, I omit the difference between the operations of 
these two, as I have already dealt with it in my lecture about the doctrine 
of the Sarvåstitvavådin School. 


CAIT'TAM. 


The Vijüünavádins classify the cartta dharmas under six heads ; rr; 
the universal ‘dharmas,’ the particular ‘dharmas,’ goodness, the fundamental 
‘kleSa,’ the sectional “klesa,” and the indefinite ‘dharmas.’ These sects are 
again subdivided into fifty-one. 

(I) The universal cartta dharma is of 5 kinds. These dharmas follow 


Mental properties every kind of mental operation when the mind is in 
which are common to . 


every act of conscious- action. 
ness. 


(a) The first of them is called Manaskådra which sets in motion all other 
mental properties, and causes them to act each in its own sphere. 


(4) The second is Spar&a which operates when in contact with the objects 
of consciousness, 








CENTRAL USRARY | 
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(e) Vedand comes third and discriminates every object of consciousness 
whether it is pleasant, painful or neutral. 


(4) The fourth is Sañpña. Its function is to perceive the physical figure 
of object and the tone of voices ; over and above this, it also makes other pro- 
perties move simultaneously with it, perceive their respective objects, and 
realise their respective functions. 


(e) Then comes Cefand, the fifth in order. This may be rendered by 
the modern scientific term, ‘motive’. This is capable of giving rise to every 
kind of conduct, good, bad or neutral. If the motive be good, the 
concomitant mental operation would lead to a good piece of conduct; the 
reverse will be the case if the motive is evil. It has been compared by 
the Indian-Buddhists to the relation existing between a driver and his 
horses. If the driver is well-inelined, the horses will be on the right track, 
if he is ill-disposed, the horses will go astray. The certana is the driver and 
its concomitant operations are the horses it controls. The above five kinds 
of mental operations are termed Sarvagd or ‘penetrating every where’, that 
is, universal, for they are common to every act of the mind, thought, or 
conseiousness, 

— (II) The particular mental property which is not 
tal property. invariably present in consciousness, is also of five kinds. 

(a) Chanda is the volition or rather desire to do an act, it forms the 
basis of the progress of morality. 

(b) Adhimoksha is something like what is popularly called ‘conscience.’ 
It examines everything good or bad, right or wrong, and examines just for 
the sake of the examination itself. It 15 in no way affected by the 


results of such a procedure. 


(c) Smriti means memory. It remembers a fact which it has once 
experienced. It becomes the basis of the operation ‘samádhi.’ 

(d) Samddhi ìs concentration of thought upon one object. This 
mental property concentrates our thought absolutely on one object, and 
thus leads to true knowledge- 

(e) Mati judges whether the object is good or bad, right or wrong and 
so forth. It may be rendered by the term ‘judgment’ or ‘understanding.’ 
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(III) ‘Goodness’ may otherwise be termed morality. This mental 


The — moral—mental property comes into activity only when the mind is in 


property. a state of purity. This is of eleven kinds. 


(a) Sraddhd, which means ‘faith,’ removes all impurities from all the 
attributes of the mind. It is the purifying factor in the mental domain. 
Sraddhå has, as a matter of fact, other meanings than that of faith 
proper. Itis, firstly and pre-eminently, faith established on the basis of 
the cognition of universal truth. Secondly, it is the feeling of esteem and 
reverence, which we accord to a personality or to a set of doctrines. 
Thirdly, it implies earnest hope of executing and realising moral laws and 


of developing one’s innate morality. 


(4) Wirya means vigour or effort. This is a mental property which 
furnishes us with courage, and from which springs diligence in striving 
after morality. 


(c) Hri is bashfulness. This comes into play in the absence or rather 
negligence in the performance of our moral duties. 


(d) Apatrdpa is akin to Arf. It acts with regard to the external world, 
while Arf is rather an internal operation. ‘ri affects our internal self, 
whether the negligence is apparent to the outer world or not. Apatrápa 


makes you crest-fallen in the presence of and with regard to the outer world. 


(e) Atobha implies freedom from «ovetousness. It is due to this 


mental property that we are enabled to free ourselves from every kind of 
sensual desire. 


(f) Advesha literally means absence of hatred. This is, in so far 
negative, that it prevents us from doing harm to the animate or inanimate 
world. It is also positive when it inspires us with sympathy for the 
animate and inanimate world. 

(g) Amoña or freedom from stupidity leads to the observance of reason 
whereby the formation of wrong views in us is prevented. 

(4) Praératidi means peacefulness. The VijfüiünavAdins consider it 
very important, as it is regarded as the precondition of the state of samadhi, 
This mental property enables us fo place our mind and consequently our 
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body under control so as to be able to overcome immoral sentiments and to 
observe morality. 


(i) Apramdda means carefulness. This enables us to be watchful, and 


destroy every kind of evil passions and prepare the way to the noble path. 


(Jj)  Upekshd or indifference, is the mental equilibrium which is not 
polluted by idleness or frivolity. Upeksåd and Apramdda are not independent 
mental properties ; they are the results of the combined efforts of virya 
alobha and amofa. 


(Ë) Ahinsé meaning harmlessness is also not an independent mental 


property, but is only a part of advesha. 


(IV) The fundamental A/eSa is that property of the mind which is 
The immoral mental akin to immorality. 
property. 

The Yogácáras divide ¢/eéas, the immoral attributes of the mind, into the 


fundamental and derivative. The fundamental 4Zesapis of six kinds. 
(a) Lobha means covetousness. It directs us to sensuality. 


(4) Deesha means hatred which is the motive for hostile conduct, called 


‘the worst conduct’. 


(c) Moka means stupidity which is one of the basis of all A/eas. It 


makes us dull in exercising reason ( mati ). 


(d) Måua means pride. This causes us to feel false superiority over 


others, and gives rise to contempt. 


(e) Vicikitsd is hesitation, such as, according to the Buddhist psycho- 
logists, the unwillingness in accepting the “adamantine” law of cause and 
effect. å 


(F) Asam yagdriskti or Durdrishti means an erroneous view. It has 
been subdivided under five heads: (1) Adyadrrsitiis that erroneous physical 
view which makes one regard the combination of the five ‘skandhas’ as an 
eternal and indestructible diman. (2) Anugrahadrishtiis that view which 
is the origin of views like Sdsvatardda and Uchedavdda about one’s “soul”. 
(3) MitAyddrishti iè a view, such as that which denies the law of cause 
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and effect as an universal truth taught by the Buddha. (4) Driskti- 
pardmaråa leads one to adhere to the above three erroneous views as true 
and excellent. (5) Silavrata-pardmaråa causes one to attach oneself to 
asceticism as the means of attaining enlightenment—a useless procedure. 
(V) The Sectional KleSas. These are so many branches, says the 
Buddhist philosopher, of the fundamental * klegas” 
from which they are derived. They are of 20 kinds. 


(a) Krodha is anger, which manifests itself as violent disposition. 


The derivative kleéns. 


(4) Upandia which literally means “tying up” denotes resentment, 
from the difficulty with which it is shaken off after having once attached 
itself to a person. 


(e) Santdpa means vexation. This causes us agony as a result of the 
anger experienced, The above three are, as a matter of fact, only different 
attitudes of ‘dvesha’ or hatred ; they are not independent properties. 


(d) Mrakska means hypocrisy, a mental operation which causes us to 
cover our own wickedness from society. 


(e) Sdthya is perfidy. In response to this mental operation, we act 
perfidiously towards others for the sake of our own gain. 

(f) Måya means deceit. This is akin to ådtåya with this distinction 
that Mya denotes an operation which causes deceit by speech, while the 
former produces the same result through action. The last three also are 


not independent mental properties but are only different aspects of 70444 
and moa. 


(9) Mada means arrogance. Its effect is to make us feel our own 
importance and give us a proud exterior. 


(4) Fikinsa means harmfulness. Its result is aggression on our part 
against our neighbours. 


(i) Irayd or jealousy produces a feeling of mortification at the 
prosperity of others. The above two ‘ kleSas’ are different moods of dresåa, 
(7) Adrpanya means miserliness, Its operation is not confined to 


material wealth only, but may extend to moral wealth as well. 
for instance, be miserly in respect of one’s learning. 


One could, 
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(4) Adrikya is an operation of the mind quite opposite to that of Ari 
—what is called brazen-facedness in popular parlance. 

(1) Anapatråpya is the opposite of apatrápa operation. It corresponds 
to what is understood by the word shamelessness in society. 


(m) Kausidåya which literally means **badly-executed," is the contradic- 


tory of virya. The English word “laziness” is the nearest approach to 


the meaning of the term. 


(n) déraddid means ‘without faith’ or ‘unbelief? which is diametrically 


opposed to Sraddhd. 


(o) Stydua means sloth, which manifests itself as lassitude, both 


mental and physical, and leads to inaction. 


(p) Auddhatya is boldness in the bad sense, This produces rough 
and unfeeling thoughts and actions. 

(q) Mushitasmritifa literally means the “stealing away of memory”, 
on operation opposite to that of semati, It is the effect of the combined 
action of moha and smrili. 

(r) Asamprajfiid means wrong judgment. This produces misunders- 
tanding or misapprehension about the objects affected by our consciousness. 

(a) Vikshepa means eccentricity. This property makes the mind 
operate in a changing, unsettled or fickle manner, like a monkey, as the 
Buddhist philosophers say. 

(f) Pramdda means carelessness; it is a result of the combined action 
of kansi dya, tobha, krodha and moha. 

(VI) The indefinite mental property which is common to good, bad and 
MN erem indifferent, is termed ‘Aufyata-caitta-dharma’. This is 
dharmas, of four kinds. 

(a) Kaukyitya, though it literally means an evil deed, has a particular 
technical sense attached to it by convention. It signifies the mental 
property which causes regret to pass in our mind at some improper thing 
done by us. _ 

(4) Middha is absent-mindedness, by means of which we sometimes do 
not perceive the objects affected by our consciousness. It comes into action 
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according to the Vijiiinavådins, when the sixth Mano-vijiiAna alone is 
working. 

(e) Fiftarka means conjecturing. The Vijüánavádins hold that when 
this operates we attempt to form some ideas about the object affected by 
the Mano-vijfidina. | 

(7) Fiedra means penetration. This school lays down that this mental 
operation causes us to consider minutely, and derive correct opinions about 
the object affected by the Mano-vijnána. 

So much for the mental properties. We shall now proceed to discuss 


“RU PA-DHARMA.” 


*Rüpa-dharma' is the activity of the mind expressed through physical 
de: Susana an åt sense-organs and the objects affected by them. It is 
RApa-dharms. divided into eleven kinds, viz: five kinds of tadriyas 
or sense-organs and six kinds of Ayafanas or sense-objects. As the terms 
indriya and dyatana have already been explained in the lecture on the 
Sarvistitvavidin school, they need not be discussed here. It should, how- 
ever, be noted that while the Sarvástitvavádins divide the Råpa-dharma into 
(a) the five sense-organs, (4) the five sense-objeets and (c) Arijfiapti, the 
Yogficfira school holds that there are five sense-organs and six sense-objects. 
The avijfiapti of the SarvástitvavAdins is included in their sixth sense- 
object, which they call dåarmådyatana, and which consists of five kinds of 
Råpas: first, the material Paramánu, e.g. that of the earth, stone, tree, ete. ; 
secondly, the abstract Paramánu, e.g., that of light ete. ; thirdly, Avi ñapti 
(the same as in the theory of the Sarvåistitvavådins); fourthly, the sense- 
objects created by the vijua, e. g. colour, form, sound, smell, ete; and 
fifthly, illusion or mistaking as existent something non-existent, e. g., to 
quote the conventional illustration, the flower which grows and blossoms in 
the sky. 


VIPRAYUKTA-SANSKARA-DHARMA. 


The term *viprayukta-sanskára-dharma* includes whatever is won-carfta 
meaning of and #en-répa—connected with neither the material nor 


The 
Viprayukta  Sanskåra E 
dharma, the mental domain. 
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It is of the following twenty-four kinds : 

(a) Prápti literally means acquisition ; but, technically speaking, 
it implies the power of producing animate and inanimate objects. The 
Vijfüünavádins maintain that from this energy, animate and inanimate 
objects are produced and differentiated. The Sarvástitvavádins hold that 
it is an eternal noumenon ; but the Yogfcira theory is that it is merely a 
temporary manifestation of the energy which radiates from the germs 


deposited in the Ålaya-vijfifina. 


(b) Jivitendriya is the life organ, The Vijhána-mátra-SAstra describes 
that its function is to enable us to exist in our physical state (live) 
for a period, and that the seeds of it are also stored in the Alaya- 
vijňåna. 

(c) Nitdya=Sabhdga means a heap of the same class. We find a certain 
similarity between the man A, and the man B, in physical structure or men- 
tal functions. To explain this phenomenon, both the Sarvåstitvåvadins and 
Vijifinavidins maintained that it is owing to the existence of the Dharma 
called NikAya-sabhiga, that similarity in material forms and mental opera- 
tions is rendered possible. The difference between the views of the two 
schools consists in the Realistic school believing in the independent and 
eternal existence of the nifdya-sabhdga, while the Yogácáras insist that it is 


merely a temporary manifestation of the Alaya-vijiéna. 


(d) Prithagjdti denotes a particular stage in the development of man, 
when the intellectual A/e&a has not been totally extirpated, nor the path 
leading to Arhatship yet arrived at. 


By “intellectual Klesa” are meant the germs of Å/eåa in the Alaya- 


vijfifina. 


(e) Asanjnå-samdpatti is a stage in which through meditation one 
tries to suspend all mental operations—the ‘wanderings’ of the mind. 
Some Tirthakaras mistake this stage of suspension of thought for Nirvåna, 
but according to the VijiAnavAdins, this also is a temporary stage, and is a 
mere manifestation of the germ of pesssimism impressed on the 
Alaya-vijfifina. 
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(J) Nirodha-samdpati is a stage which may be realised by one who 
has already attained Anágáminship. This also is a product of the germ of 
pessimism deposited in the Ålaya-vijiiåna. 

(g) Asamjñikam is a state which results from the practice of 
Asamjid-Samdpatti. It is a stage higher than the latter, and its realisation 
brings about the capacity to hold down the sixth Mano-vijfiåna. 

(A) Vyanjana-Kdya denotes an articulate sound, which does not 
convey any sense, e. g., A, I or Ü. This also is evolved out of the germs 
of the Ålaya-vijfifina. 

(©) Néma-Kdya denotes an articulate sound which expresses the 
nature of things— words, e. g., mountain, river, ete. 

(j) Pala-Kdya denotes the sense conveyed by a sentence or phrase 
expressing a complete thought. 

(4) Jdti denotes the state of origination of the mental and material 
things. 

(/) Jaré is the existence of mental and material objects in the senile 
state. i 

(m) Sthité indicates the state of the momentary existence of mental 


and material things in the present time. 


(n) daityatd means the state of the passing away of things mental 
and material. 

(0) Pravritti denotes a state in whichan uninterrupted series of things, 
mental and material occur in obedience to the law of cause and effect. 

(p) Evamhhdgiya means te distinct regularity of all things, mental 
and material based on the law of causation, as the occurrence of a good 
effect from a good cause, 

(gq) Pratyubandka is the inseparable connection between cause and 
effect. 

(r) Jdvanyam means the constant changeableness of things, mental 
and material. 


(s) Arukranta means the order of effects, e. g., birth before death, 
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.  (£) Desa means the ground, or to use the term of mesmeriwm, the 
medium necessary for the working out of the law of causation. x 

(u) Kala means the time necessary for the play of the law of causa- 
tion. 

(v) Saukkya literally means number. It denotes an artificial system 
of measuring things, mental and material. 


(w) Sdmagré is the state of harmony existing in the universe. 


(z) Bheda literally means distinction. This denotes the state of the 


things existing in the universe taken separately. 


According to the Vijifinavidin school the 24 dåarmas enumerated above 
are cognisable only through the agency of the sixth Mano-vijfiåna, as they 
are not eternally existent, but are only provisional effects, due to the com- 


bined action of the mental and material //armeas. 


ASAMSKRITA DHARMA. 


Asamskrita Dharma denotes the state in which birth and death cannot 


exist; it is the »ogmenon of the universe, and has six 
The explanation of 
Asanakrita dharma, aspects. 


(1) Akdsd-asanskrita : Addsa means limitless, incorporeal or non- 
obstructed. Åkdsa-asankrita indicates, therefore, an aspect of the noumenon 
of the universe which is unchangeable, limitless and incorporeal; it is of 
course, free from the Law of Birth and Death. In other words, it expresses 
a ‘state of Suchness’ ( vara ), and will be clearly expressed by the formula, 
“All is impermanent and non-ego”. ° 

(2) The second aspect is Pratisambhya-nirodha-asamskyita, Prat i- 
samkAya-nirodha means the ‘cessation of all kinds of KleSas’ acquired by 
the power of perfect knowlelge. This is the purest state of Suchness, which 
is attained by the extirpation of the Klesas through the agency of Aññsrava- 
jüána or perfect knowledge. 


(3) Apratisamkhy rm rodha-asamskrita. This literally means the 
cessation acquired without the aid of perfeet knowledge. It indicates that 
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the essential nature of Suchness is pure by itself and does not stand in need 
of the assistance of any agency. It also implies that Suchness manifests 
itself when the conditions which obscure it are absent ; hence it is laid down 
in the Vijnána-mátra-Sástra that Suchness is pure a priori, and that it 
manifests itself in the absence of conditions, 7. e. the Samskritas, which 
pollute it. 


(+) Ae — Aculu is rendered by Upekska which literally 
means ‘disregard’; it is the disregard for pain and pleasure- According to 
the Vijfiåna-vådins, one can realise the mental state of Acala where 
pain and pleasure cease to act, when one realises the mental state of 
Gods in the fourth Dhyána. The Indian Buddhist philosopher, Dharmapåla 
says: “The stage wherein the feeling of pain and pleasure vanishes is 
termed Acala.” 

(9) Sanjüd-vedana-nirodha-asmaskrita. This is the state of equilibrium 
or Suchness i in which Vedana and Sanjñá do not come into activity at all. 
This stage is realised when a Yogi, practitioner enters into the Nirodha- 
samápatti, and overcomes the mental attributes of Vedana and Sanjfiá. 


The five dharmas enumerated aboye must not be considered as indepen- 
dent. They are merely conventional names given to the different 
aspects of the noumenon of the universe or Suchness, and also to the 
different stages in the development of the mind, the Suchness being 
considered from the psychological standpoint. To speak metaphysically, 
they indicate the different stages of manifestation of only one reality in the 
universe, Acfirya Dharmapála says: * All these five conventional terms 
are given to several stages of manifestations and parts of Suchness.” 

(6) The sixth is the Tuthatd-asamaskrita. Tathatd, literally, means 
Suchness; it is the * eternal and unchangeable’ noumenon. It is the eternal 
substance of all things in the universe, “This is the transcendental essence 
of everything," says Vasubandhu, “and it is termed ‘ Suchness ' because its 
essential nature isreal and eternal, But the real nature of Suchness is 
beyond the reach of human language ; it is indefinable ”. So much so that 
the great Dharmapála had to confess that even the very term, Suchness is 
merely æ provisional name. He says that only to save us from falling into 
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the error of mistaking it for nothingness, its predicate d4dva (existence) is 
adopted; it may be called *Sünyata" or unrestrictedness. At the same 
time, since it is neither illusory nor visionary, it is termed ‘reality’. It is 
therefore called ‘Suchness’; it is absolutely free from illusion or error. 


Asanga says :— 
a aa ras masm fa sasha, 
a åa aka fanaa yafanaålaarardeaeta gu 


«It can neither be called existence nor non-existence; It is neither 
such’ nor ‘otherwise.’ It is neither born nor destroyed; It neither 
increases nor decreases; It is neither purity nor filth. Such is the real 


lakshana of the Transcendental Truth (Suchness) .” 


This is another illustration of a situation to describe which the Indian 
Buddhists found language inadequate, something which they could experience 
but could not deseribe. They found words lacking in the scientitic precision 
which definition must convey. Hence, like the ancient ‘ Neti”, * Neti” or 
* not such,’ * not such,’ they had once more to adopt a negative description 
instead of a positive definition, and then even they were not satisfied with 
the negative. The transcendental truth or Suchness was to them beyond 
the domain of demonstrative knowledge, beyond the grasp of intellect. 


It could only be felt and experienced by an earnest training of our mind. 


The five aggregations or Pauca Skandhas, 

Aggregation of Dharmas which belong to the same class is termed 
——— ‘skandha’. Thus the first * s&andAa ', called the Adpa- 
five aggregations, skandha’, consists of the eleven kinds of Rå pa-dharmas 5; 
the second, the * Fedana-skandha* comprises the different kinds of feeling”; 
the third, the ‘ Sanjid-skandha’ is the collectivity of * conceptions ° ; the 
fourth, the * Samskdra-skandha’ includes forty-nine of the mental properties 
and twenty four of the viprayukta-dharmas ; and the fifth, the Vijiidna- 
skandha, the eight kinds of consciousness. The Shand/as, when technically 
spoken of, play a great part in Buddhist philosophy. For instance 
the Vijiiinavådins say that the vulgar mind is apt to adhere to the con- 


ception that the body and the mind has an eternal or real existence, while, 
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in fact, they are only temporary results of the combination, and a mere 
manifestation, of these five *Skandhas”. The illusion, they say, is the 
cause which makes people transmigrate in the three worlds or through the 


six kinds of existences. Buddha preached, “the five standhas have no 
real or eternal existence ”. 


The twelve A yatanas, 

Ayatana ordinarily means a * place’, a ‘ resting place’; but in Buddhist 
GJ philosophy it is used, in the technical sense, for *the 
* Ayatan’. ground wherein the mental properties develop” For 
example, we see a door; the Cakshu-vijfüána operates through the organic 
eye-ball and terminates at the door. The eye-ball and the door form the 
‘place’ or the Ayafana of the Cakshu-rijiidna, in this particular instance. 
There are six sense-organs and six sense-objects ; the combination of the two 
causes the mental properties to act. Twelve ‘ A yatanas’ have been assigned 
as the field for ope-a*ion. Ont of them, the Wana-dyatana is the arena for 
the action of the eight kinds of consciousness. To the Dharma-fiyatana 
the Vijnünavádins assign the fifty-one properties of the mind, five A#pa- 
dharmas, the twenty four kinds of Viprayudta-samskara-dharmas and the 
six kinds of Asamstrita-dAarmas. 

This is thus another psychological division—that of the universal 
phenomena into twelve dyafanas. It is to be noted that the 'asamsårifa- 
dharmas? are not included in the division of ‘stand/as’, because they do not 
form any aggregation of ‘dharmas’. But they are comprised in the twelve 


*hyatans' ; for they become objects of the mind, in as much as they become 
objects of mental speculation. 


The Eighteen Dhåtus. 

Up to this time we have discussed the objects of the cognition of 
consciousness and the grounds and aspects of mental operation. We shall 
now proceed to discuss ‘the bases of consciousness’. , 

There are eighteen agencies through which consciousness acts. These 
PRETE NT, are termed “dAdtius’ ; ‘the root ‘dha’ in Sanskrit meaning 
“Dhatu”. ‘to hold’ or ‘to bear”; *//4w', meaning ‘holder’ or ‘bearer’. 


‘Dihatus’, therefore, are the bases and include the active agencies of the 
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different kinds of consciousness. They denote collectively both the passive 
and active agencies. The passive agencies are the six sense-organs and the 
six sense-objects. But as these instruments require some active agents, 
the want is supplied by the first six kinds of consciousness. Let us take 
anexample: The sense-organ of the eye is an agency of consciousness ; 
it perceives an object, for instance, a chair; the chair and the eye are two 
passive agencies of our consciousness ; but the consciousness itself, the 
Cakshu-vijñána, is the active agent of our mental operation in this 
particular instance. Therefore the Buddhist psychologist avers that the 
six Vijnánas are the ‘d/dtus’ or ‘bearers’ of their own characteristics, Thus, 
the six sense-organs, the six sense-objects and the six Vijifinas make up 


the eighteen dådtus. 


THE FOUR STAGES OF THE COGNITIVE OPERATION OF 
CONSCIOUSNESS. 
The Yogficfra school assigns four stages to the cognitive operation of 
the eight consciousnesses. 
The first is called Lakshanatvam,! which implies ‘objectiveness’, an. 
operation which is brought into action when conscious- 


The first stage of | 
consciousness, ness comes into contact with a particular object ; hence 


this name for the first stage. A 
The second is Drishtritram® which means ‘perception’. ‘Perception’ is 


the process by which Lafshanatram is connected with 


The second — of 
consciousness. the “sfage of the subjective realisation of the object. 


While objectiveness is a passive operation ; perception is believed to be active, 

and subjective. i 

a nl 
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The Third stage is called Svdsdkshitram,» Thisis a legal term and means 
The third stage of "proving by a witness. In this stage consciousness 
consciousness, starts analysing or proving to itself whether the result 
of perception is correct or not. This subjective process which begins to act 
in the second stage terminates in the fourth which is called Såkshisrasdks- 


kitvamn.? 


SdkshisvasdEshitram is another legal term which literally means 
ithe fou slawe ol ‘establishing or proving a case by bringing a witness 
consciousness. to prove the correctness of whatever is proved by the 
first witness” ; in this last stage consciousness is said to check the conclusions 
arrived atin the third stage. When it is said that in the third stage 
‘consciousness proves to its own satisfaction’, it is meant that it does so by 
the ageney of the operation in the fourth stage. It seems that these two 
stages are so much dependent upon each other, that they form something 
like one stage in the mental operation, because they are held to state and 
confirm the facts advanced by them among themselves. There is certainly 
the need of a higher stage in the operation than the second or the perceptive 
stage ; because, as the great Dharmapala says, the result of perception 
might be fallacious, Let us take an example. We have a book, the 
characteristics or Zaksianas of which are the first things noticed by the 
eye-consciousness (Cakshu-Vijfiina). This, of course, is the result, 
according to the Idealistic school, of the germs contained in the Alaya- 
Vijiana which produces the psychological phenomenon of what we calla 
book. Then begins the process of perception: we see the length and 
breadth of the book, and come to the conclusion that it is made of 
paper. This conelusion,— whether the book is made of paper or not—is 
analysed in the third and fourth stages, and the fallacy, if any, detected ; 
for instance, the result of perception in a certain case might have been 
that a piece of stone was floating on the surface of the water; the 
analysing stages would then detect the fallacy that stone by itself cannot 
swim. These stages are common to each conciousness. 











+ Japanese r Sieh é-bon. # Japanese Shö-fi-shd-bun. 
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The three m" of pramånas or conclusions arrived at by cousciousness. ` 


qti 1s evident: that only three stages out of the four viz: Dr isht rit van, 
The explanation of Svasdkshitvam and Sdkshisvasdkshitvam come to their 
——— eR respective conclusions. Lafshanatvam being merely 
a passive operation terminating with the object of cognition can 
have no conclusion of its own. Now, the conclusions may be either 
perceived, inferred, or fallaciously conceived. These are the three divisions 
of the conclusions or Pramånas of the three operations. Pratyaksha ' 
meaning present, that is, present before the Vijnána, is the term for the 
perceived conclusion. Aximdna ° or inference is the term for drawn up 
conclusions. Adédsa ? or fallacy is the term for those conclusions that are 
fallacious. 
Let us first take Pratyakshu-Pramdna or the perceived | conclusions— 
sie OF per results of the second stage of the operation of consci- 
ception, ousness called Drishtritvam. This is fairly clear. The 
operation called perception directly takes up objects, and forms its own con- 
clusions on them. But the operation er Drishtritvam of the 7th Mano-vijiidna 
has no perceived conclusion or Pratyaksha-Pramdna of its own; for, it 
always mistakes the arceived conelusions (pratyaksha-pramána) of Alaya- 
Vijivina as those of ego or diman, as we have already seen in our former 
lectures. The two subjective stages of the operation of consciousness, ciz: 
Svasikshitvam and SAkshisvasikshitvam have also their perceived conclusion 
(pratyaksha-pramána). This is said in the sense, I think, that the 


perceived conleusion of Drishtritvam is immediately handled by the loss in 
operations. 


Anumåna-Pramdnas or infered conclusions are made only by the 6th 
WOO Seger rag Mano-vijiidia in its Drishtriteam stage of cognitive 
ence. operation. The first five Vijfifinas, being the conscious- 
ness confined to the agency of the five sense-organs, have got no means of 
exercising or executing any dnnmdna, There are only three Vijñánas 
which are capable of producing inferential conclusions ; but one of them, the 
Alaya-Vijiifina, does not do it ; for if it formed a conclusion, that must be å 
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perfect truth; hence there is no room for any Anumána left. The other, vzs: 
the seventh Mano-vijfdna, is blind, so to say ; it only takes the perception 
of Álaya-Vijfiána as that of Atman. This being its initial and universal 
defect, if it made any anwmdaa, that would be no Anumána. Hence 
* Anuména’ is only attributed to the sixth Mano-vijöiåna. As the last two 
subjective stages of the operation of consciousness can never be erroneous, 
while the inferential conclusions may be so, it is only to perceptual stage 
of the sixth Mano-vijnána that inferential conclusions are to be attributed. 
The third kind of conclusion is AéAdsa or a fallacy. This could only 
Åbhåsa or fallacy, be drawn by a second stage of the operation ; as the last 


two stages cannot be fallacious. But then it is the second stage of the opera- 
tion of the only two consciousnesses which come to this class of conclusion ; 
they are the sixth and the seventh Manovijüánas. The seventh is always 
blind, as we have seen, this to be always fallacious; fallacy being its original 
måya. The sixth may be at times liable to fallacy. The eighth is never so, 
as we have already seen ; and so are the first five, on account of their being 
confined to the agency of sense-organs. 
The following diagram will go to help you in understanding the Chapter 
more clealy :— 
Pratyakshz Drishtritvam.'—The Sth and 
first five Vijfiánas. 
Drishtritvam.—The 6th Mano 


| Eo Wwe 
Anumána Drishtritvam.—The 7th Mano 


Vijnána. 
| Svyasikshitvam.* ] na. 
: | nas 
SAkshi-svasikshitvam.® I 
Abhása SAKSAN 
* 
€ E 
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FURTHER DISCUSSION OF THE EIGHT VIJNÀNAS. 


(D On the Ålaya-Vijndna. 
There are three senses in which * A/aya’ is used— 
(a) that which deposits, 
(^) that which is deposited, 
(c) that which is regarded as * Ego’. 


(a) We have already considered ‘ Alaya-Tijfidéna’ in its 


first sense, 
that is, as the * vijñáma ' depositing all the potential germs of 


the pheno- 
menal world. 


(4) “That which is deposited” means the Álaya-Vijhána which is 
deposited with the germs of the phenomena by the ‘Seven  Vijnánas'. 
More properly speaking, the ‘laya’ is passive, while the first seven 


‘ vijfiánas ' are active in the case of (4). 


(c) The third is a special aspect of the * Alaya-Vijüiána ” considered from 
the point of view of the relation existing between the seventh * Mano- 
Vijüána" and the * Álaya-Vijnána. The *álaya' is said to be the “Alaya? 
of the seventh * Mano-Vijfifina," in the sense, that the former is regarded by 
the latter as its ‘ Treasure’ or * Repository’; the seventh acts as a constant 
attendant to the eighth—it is said to be ‘attached’ to the eighth. Or more 
accurately speaking, the seventh * Mano-Vijnána' fondly, but fallaciously, 


regards the * eighth Vijnána' as ‘ego’ or the ** Eternal Individuality ”. 


The Charaeteristics of the * Álaya- Vijfidna." 


We have noticed that * Alaya-Vijiifina’ is something like the‘ Atman’ of 
The three character- the orthodox Hindu philosophy ; but we shall now see 
Vijüdna. T syn- how it differs from that, and what are its main charac- 
teristics. There are three characteristics given to it by Buddhist philosophy 
which explains its real nature. The first is that the ' Alaya-Vijiiina’ is 
the “Karmic effect’; that is, the * Álaya-Vijüána,' in each individual, must be 
neutral (/. e. neither bad nor good); it being a *substratum produced 
by the assistance of Karma, good or bad. 


w eee 
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It is the ‘effect of Karma,’ in this way, that the experience of our seven 
'vijfiánas' is deposited there ; and, according to those deposits, we create our 
phenomenal world. "We may like or dislike a thing, each experience is 
deposited there. Thus the ‘ Alaya-Vijfiina’ is said to be ‘ the Karmic 
effect." It is, thus, changeable and continuously changeable. It deposits 
a priori and a posterior’ germs—the accumulative germs which are conti- 
nuously changing the ‘ Karmic power”. 

The second characteristic is that it is continuous. This is used in two 
senses ; one is that it is continuously changing on account of going out, and 
coming in, of the germs producing this phenomenal world including our 
birth and rebirth. And again it is continuous in the sense that the opera- 
tion of the * Alaya-Vijiiina’ never stops. 

The third characteristic is that it is “ universal among the three worlds’. 
This means that it can go everywhere in the three worlds, to use the terms of 
the Buddhist philosophy. The * Álaya-Vijtána ' being the sum total of the 
normal and subconscious mental states, in the sense that it carries along 
with it all the other conscious states, has to move on according to the 
adamantine laws of ‘Karma’ ; therefore it is able to wander about in. every 
world, be it Kdma-dhåtu or the realm of desire, Røpadkdtu or the realm 
of form, or Arpa-dådtr or the realm of formlessness. 

The Álaya-Vijfüüna, being the substance in individuals which transmi- 
grate, may be compared to soul or d/ma»; but the real difference would be 
apparent from the above three characteristics. It might be said to be 
mutable while the soul is immutable, but it may be said to resemble soul in 
its continuity. Other consciousnesses are dependent upon the Alaya-Vijriána. 
They may act or stop, but the Alaya-Tijiidua is continuously a conscious- 
ness. It is universal only in the sense that it can go everywhere, while the 
‘diman’ is said to be present everywhere. The ‘diman’ is said to attain its 
liberation and amalgamate with the ocean of the “Great Atman”, while the 
‘Alaya-Vijfidna’ is the name given to consciousness in the stage of 
common people, and of one who has just attained the seventh Bådm: or realm 
of Bodhisattva. 

The theory of the Ål/aya-Fijndu: occupies the most important place in 
the history of your Indian Buddhist philosophy, as this Vijüána is the source 
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of our rebirth and ‘Nirviina” But my time being limited, the discussion 
of the theory in detail must be left for another occasion; and I may 
hope, one of you should choose to perform it; for it was, after all, the produc- 


tion of the brains of your own forefathers. 
The four stages of the cognitive operation of the ‘Alaya-Vijnana’. 


The ‘A/aya-Vijidna,’ like the other Vijiifinas, has got four stages in its 
ipo wt: cognitive operation. Let us first take its ‘Lakshanatvam’. 
the Alaya-Vijnána. The ‘Lakshanatvam’ of the first five Vijfiánas constitutes 
the respective objects of their sense-organs, e. g. the ‘Lakshanalram’ of the 
‘Cukshu-Vijidaa’ is a name for the objects which can be perceived by the eye. 
But the * Lakskanatvam* of the A/aya-Fijfufaa! includes the principal 
five indriyas (i.e. sense-organs) and the five kinds of auxiliary «udriyas. 
But that is not all. The *L:ubshanoteam? of the Eighth Vijñána also 
includes the materials of the *Kåma and Ripa dAd/ws. And thirdly, it 
includes the potential germs which are deposited in the ‘Alaya-Vijiidna’. 
It is the germs, to speak psychologically, which produce the objective world 
through the interaction of the seven Vijfifinas"; therefore the germs them- 
selves are said to be the subject of Lakskapatvam for the cognitive 
operation of the Eighth Vijiiåna. 

The Drisktritvam of the Alaya-Vijidna, like that of others, are subjective. 
mis DAKA laki åt There is nothing special about the operations of Svasd- 
the Alaya-Vijnina. kshitvam and Sikshi-svasdkskitvam of this Vijnána. 
They were just like those of the other consciousnesses ; that is, the result of 
Drisktriteam is analysed by Svasikskitvam, Svasdkshitvam by Sakshi-svasd- 
kskitvam, and the last two, in turn, analysing each other's results. 


Mental properties concomitant with the ‘Eighth Vijana’, 


When the Cittam or mind is active, it is followed by some ‘Caittam’ 
The sense of 'Con. oF mental properties. They are called ‘concomitant 
—⸗ mental properties’ in the Vijfiinavadin school. And the 
term ‘concomitant’ is used by the YogAcáras in four senses as follows :— 
(1) The concomitant ecafffam is ‘simultaneous’ with the activity of the 
mind, 
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(2) It has the ‘same basis’ as the mind, that is, they both act through 


the same sense-organ. 
(3) Both of them take the same Lakshanatvam orgobjectiveness’. 
(4) Both of them have the same and only one substance at a time. 


The above four conditions must exist as between the ‘Cittam’ and the 
*Caittam'. 

The A/aya-V.jiána has got its own concomitant Caiffa-dAarmas, and they 
are the five kinds of universal mental properties, riz: Manaskådra" (attention), 
Sparåa* (contact), Pedana? (sensation), Samj/d* (conception) and Ce/ana* 
(motive). The above four conditions apply in the case of Alaya- | djüdna 
and its Caittam also. 


The Mood of the Ålay-Vijñåna. 
Generally speaking, the mood of mind is said to be of three or four kinds. 
A anarik dpi They are Kusala or ‘good’ or ‘moral’, Akusala which is 
of mind. the contrary of Kusala, and Upekshd or ‘neutral’; and 
again, Upeksha is divided into two kinds, namely, derita or ‘covered 
Upeksha'9 and anderita or ‘uncovered’ or ‘unfettered Upekska"". 

Kusala is the moral mood which is conducive to things moral and bene- 
ficial. kusata is the cause of immoral conducts. ‘Indifference’ or 
Upeksha means neither moral nor immoral. But when it is covered or 
not cleared, it is supposed to be an obstacle to the realisation 
of the highest bliss, that is, Nirrdna. The pure light is there ‘covered’. 
But when it is not so or is cleared, it is called andrrifa or * uncovered ^; 
it then leads to Niredna. The ‘covered’ or ‘obscured indifference’ is 
sometimes called ‘defiled’. 


The native mood of the A/aya-Fijadna is ‘unobseured indifference’ 
or andcrita-upeksha, This is the basis or «asrifam of all ‘dharmas’. If it 
were either moral, immoral or obseured, it could not be the basis for every 
kind of dharma. ‘The concomitant *caitta-dharmas' of the Aaya- Tijidna 
are, thus, necessarily upeksha-dharmas. 


! Jap: Saku-i, * Jap: Soku, >» Jap: Jå. * Jap: S. 
* Jap: Shi * Jap: Ufuku-muki, r Jap: Mu-fuku-muki 
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The stages in the development of the ‘Alaya-Vijitdna’. 

The Álaya-Vijfidna developes into ‘Buddhahood’ or  *Nirvána'; 
The different but there are several intermediate stages. The 
of the Alaya-Vijnana. realisation. of the normal stage of the A/aya-Viyiidna 
is hampered by the operation of the seventh ‘Mamo- Vifutna! ; it is 
overpowered by its egoistie character, which is dominant not only among 
the common people, but even among those who have reached the stage of 
the seventh Båömi or realm of Bodhisattva. The stage is technically 
called the ‘Domain of the Egoistie Character’. But the Alaya-Vijiiina of 
Bodhisattva in the eighth BA» is said to be free from this taint. And 
the very term, A/aya is not, in the Vijñánavádin school, applied to the 
Vijñána in this stage where the Egoistic trait becomes absolutely powerless; 
it is rather assigned another name, the Vipdka-Vyidna, in the case of the 
stages from that of ordinary people up to the tenth BAüm: of Bodhisattva. 
The last stage is that of ‘Buddhahood’ or ‘perfect enlightenment’. The 
consciousness of this stage is called Ådhana-Vijødna. This is the next 
development after the attainment of the *Vipáka-Vijhána'. It is called 
Adhana-Vijiidna, as it ‘holds’ all kinds of the germs of experience and 


consciousness in it. 
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(IL) The Seventh ‘Mano-Vijitdua’, 


I have already casually touched upon this kind of consciousness, but 
I shall now proceed to discuss it more fully. ‘Manas’ or the operation of 
‘thinking’ is the sixth consciousness in the case of the Sarvástitvavádins, 
and is to be differentiated from the seventh Mano-Vijidna of the Yogácára 
school. The latter is one step higher than the former. Itis not a very happy 
term adopted by the *Fogdedras, in as much as it does not represent the 
operation of ‘thinking’ in various ways as the sixth or the proper ‘manas’ 
does. It acts only in one way, and that even is of an egoistic character 
corresponding to the aZam£dra of the Sankhya philosophy. 


The Four stages of the Seventh. Vijsdua. 


It is so much a part of the ‘Alaya-V ijñåna’, that it works with it 
The direct object of incessantly like a piece of machinery attached to an 
Vana is che sisa engine, till our mind develops and attains the stage of 
of perception of the ‘ < ° 
8th Vijfidna, the eighth Bhåmi of Bodhisattva, when it assumes 
another name, viz: “Vipdkavijidna”. The Lakshanatvam or ‘objectiveness’ of 
the seventh /ijfdna is the Dristritvam or perceptivity of the eighth Tijadna. 
Or more exactly speaking, the seventh Mano-vijina perceives, in imagination, 
the Drisktritvam of the Alaya-Vijfidua as its object, and mistakes it for an 
immutable Ego. But in the Yogácüra philosophy, great care has been 
taken to preserve a clear line of demarcation between the Laéshanatram of 
the seventh Vijñána and the Drisktritvam of the A/aya-Vijidua ; for the 
former is unsubstantial while the latter is not. Hence the object of 
cognition, Lakshanatvam of the seventh Fijadua, is called ‘unsubstantial’ or 
imaginary, and the Driösktritvam of the eighth Ijadua is termed 
‘substantial’. To fix the relation of the two in your mind, vou may look 
to a picture in the following page. 
31 
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of the Seventh Vijhdua. 


The other stages in the cognitive operation of this Vijfina” are just 
like those of the A/aya-Vijfidna. 


The mental properties concomitant with the Seventh Mano-Fijiidna. 


They are eighteen in number, and consist of the five universal mental 
properties, prajfd (knowledge) among the five particular ‘caitta dharmas,” 
lobha (covetousness), moha (folly), mana (pride) and asamyagdrishti (wrong 
view) of the fundamental KleSas, and stydna (sloth), auddhatya (boldness), 
kaustdhya (laziness), mushitasmyititd (forgetfulness), asamprajid (wrong 
knowledge) and rikskepa (confusion) of the twenty derivative KleSas, 
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The mood of the Seventh Vijidna. 
The mood of this Vijfiåna is #vrita-upeksha or ‘obscured indifference’. 
PUE ee aay qa That is to say, the seventh Vijidna becomes a 
attaintmentof Nirvana hindrance to the realisation of the ‘Holy Path’ and 
the attaintment of Nirvdna. It darkens the pure light in our mind, 
as it is a purely egoistie principle. 

This ego or individuality, is an illusion. Forthwith you tell a man he is 
not an individual, he is so much afraid that his individuality will be lost. 
But the Buddhists aver that individuality cannot exist, as we are changing 
every moment of our life. A man has to pass through several stages from 
childhood to old age, and senility, each with his own way of thinking, 
his own aspirations, his own ideals. Every one changes at every instant ; 
individuality is only a myth, an illusion, termed the ‘Seventh Wano-Vijadua’ 
in the Yogácára school. 


(LIL) The sixth Mano-vijiidua and the other Vyiwnas. 


The first six *Vijñánas' are named after their respective bases or 


The aliraken bë- Asritas (fe. ‘Indriyas’) ; that is to say, the nomencla- 


—— Sei ——— ture Cakshu-Vijiidua is adopted because it depends 


— on the Cakshvindriya ; Srotra-Vijidna, because its 
basis is the Srofrendriya, and so forth. The sixth Vijfiána affects all diarmas 
and is connected with, or rather, dependent upon, the seventh Mano-Vyidua. 
This dependence of the sixth Vijñûna upon the seventh is pointed out by 
the Indian Buddhists as the reason why the sixth has the same nomencla- 
ture as the seventh. They say that the sixth Mano- P'1jid na is used in the 
sense of the *Za/purusha compound", meaning ‘consciousness belonging to 


manas” (the seventh “vijñána', and they regard the seventh as a 
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“Karmadhdraya compound" which would mean the ‘mind which is itself 
consciousness’. 


There are two operations of the sixth Vijñána : (1) The consciousness 


wl i th 186 n " > iv TT . » 
The two operations rich arises along w ith the first five rijidnas at once 
of the sixth Vijriána. and the same time, or the ‘clear consciousness’; for it 


gives rise to a clearer faculty of diserimination than that developed by the 
perceptive operation of the first five *vijüánas'. And (2) the consciousness 
which arises independently from the first five Vijüánas. This is either (a) 
«consciousness in dåydna or meditation’ which means an intuitive operation 
of the mind and it arises in *dhyána' of the ‘rapa’ and 'arüpa-dhátus'; or (4) 
the consciousness which arises solitarily,—a term given to the operation 
wherein the mind imagines, compares or recollects unaided by the first 
five Vijfiinas; or (c) the consciousness in dreaming. This is the mental 


state when we dream in our visions. 


So much as regards the further discussion of the eight kinds of con- 
sciousnesses. I shall now proceed to the division of human knowledge 


according to this school.. 


THE RELATION BETWEEN NOUMENON AND 
PHENOMENON. 


We are now familiar with the classification of phenomena or Samskrita- 
dharmas. One may ask: what is the relation between the samskrita- 
dharma or phenomenon and the asamskrita-dharma or ncumenon ? This 
problem is explained in the Alaya phenomenology by the Yogficiras from 
the epistemological standpoint. To follow their explanation, we must first 
understand their standpoints. l 

Po take a very familiar illustration, we have all come across the 
Vijöfnavådins and Vedantic phrase, ‘mistaking the rope for a serpent’. 
(waqqa Ål aiina A sn du: de. "Illusory attribution is the attri- 
buting to the real of that which is unreal, as a snake is imagined in a 
rope which is not a snake”’—Vedantasara). This error is an example 
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of Illusory Knowledge which would be called Parikalpitam" or ‘imagined’ 
in our system. The knowledge which informs us that it was only a piece 
of rope is called Paratantram* or relative knowledge. Now rope is made 
of straw; the straw is, therefore, the essence of which the rope is composed. 
This knowledge of the essence of reality is called Partnishpannam® or the 
absolute knowledge. 


Illusory Knowledge has got three component parts :— 


(a) The subjective elaboration in one’s mind which designs an objective 


world; 
(4) the objective world thus designed; 


(c) the operation of Vijñána which arises from the combination of the 


subjective illusion and the objective world. 


There is a historical incident which very clearly illustrates, the three 
As Dosen E elements. In medieval Japan, when Heishi was at 
historical incident. war with Genzi, the leader of the Heishi's force woke 
up in his bed imagining that the enemy had come up. "The illusion has 
been caused by the noise produced by the flying of a number of water- 
fowle. Here his fear of attack was a subjective elaboration; the noise 
which was mistaken for the foot-steps of the enemy was the objective 
world designed by his subjective notion. The combination of these 
two factors awakened the military chief from his sleep. 


Were the water-fowls a real existence ? According to the Vijtiánavádin's 
philosophy, the answer would be in the negative, for all things in the 
phenomenal state are produced by cause and conditions, And therefore, 
they are ‘paratantra’ or ‘dependent’ (paratantralakshanam). All things 
being thus relative or conditional, the reality or the essence underlying 
causes, conditions and phenomena must be something else, which is not 
*paratantra but absolute (partuishpanna-lakshanam). 


The following three stanzas quoted from  Asanga's “ Maháyána 
- sütrAlankára " will fully explain the three kinds of knowledee. 


' Jap: Hen+ge+skö-shå-shå- * Jap: Ita-ki-shå, 
^ Jap: Yen-Jió- Jutau-ahó, 
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AAAI AA: WIAA 9 AT I 
wrdseufeate få uaaa aq | 


ie. “The name and meaning or the conception of the name or meaning 
(of a certain thing) which is caused by illusion, is known as parikalpita- 


lakshamam or illusory attribution of knowledge.” 


falaufafauraral MAERA eU; | 
SAYAN få UTA erem a 


ie. “Itis called paratantra-lakshanam, (on account of the fact that) 
the three characteristics of grahya (£e. that which is recognised) and 


grdhaka (i.e. that which recognises) are based on the law of relativity.” 


mana AT a UTATTTTGATATT | 
STAIN ANAN =< TAA ae a 


pes “It is called parinishpanna-lakshanam, because it is beyond the 
range of research regarding existence or non-existence or both, and (beyond 


the range of) pain or pleasure.” 


That absolute is nothing else than Tathatá or Suchness with which we 
are already familiar. "Thus Tathatá is the highest truth in the realm of 
philosophy as Tathágata or one who has reached Suchness is the highest 
being in the religious world. In this system Tathatå is the noumenon of 
the universe. The relation between the Parinishpanna or Noumenon and 
Paratantra or Phenomenon is such that we cannot separate them one 
from the other. The phenomena are manifestations of the noumenon ; they 
are, therefore, dependent or Paratantra upon Parinishpanua or the Complete, 
This is the real relation of the two. ` 

ee 


` qwe means absence of knowledge or notion, and fafan means canso, Hence 
the e asion as a whole means that which is caused by absence of knowledge or notion 


or by illusion. 

s (a) Padåbhåsa (word); (b) ærthåbhåsa (meaning); and (c) dehåbhåse (body), 
These are the three kinds of charactoristica of gråhya or gráhaka, 

» The Mah ylnn-Sátra-Alanküra, Chap. XI, Kårikn, 39, 40 nnd 41. Chinese version, 
Chap. XII, Kárikn, B6, 37 nnd 38. 
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THE BUDDHA-KAYA-VIEW OF THIS SCHOOL. 


I shall cite the nineteen rikas of the great Asanga from the last 
chapter of his well known work, **Maháyána-Sütra- Alankára", in which we 
can learn the Buddha-Kåya-view of this school. 


TAARAH HAY HEMAT | 
qarama aenfeatta aaa I 
“I salute thee, O Buddha, who art compassionate towards living beings, 


whose mind is bent upon bestowing happiness on them and relieving them 


from misery, and who art always rejoicing and art free from £/e&as." 
warrcnfas m ain we i 
Baa å TA d Hafan anså un 
«TI salute thee, O Buddha, who art free from all delusions, who hast con- 
quered the whole world, who art all pervading—this being known by means 
of knowledge,—and whose mind is, therefore, liberated.” 
"Siu. HAT saa Maas | 
ane meaa A AAS I 
«T salute thee, O Buddha, who art the annihilator of all the causes of 


misery, who hast destroyed every kind of 4/esas and who art compassionate 


towards all afflicted fellow creatures without any exception.” 


saan FATAH stanatat warts | 
wea wana faaan ANISA I 
“I salute thee, O Buddha, who art free from enjoyment, attachment 


and obstruction, whose mind is well balanced and free from all doubts.” 
qasma Fra Gre MA a Gu | 
qansanå faai gefin aAA I 
«[ salute thee, O Buddha, who art the good preacher and whose wisdom 
is always irrefutable in expounding of law (draya) and its meaning, in 
speech, knowledge and teaching.” 
stær TAHAN TA smart Tl | 
faat Ga wwred eaa ANISA II 


—. 
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“I salute thee, O Buddha, who art most efficient in teaching all living 
beings through the divine power of the will to assume different forms (upefya), 
the divine hearing (racanaisfesidm), the divine knowledge of reading other's 
thought (earijsa), the divine knowledge of the past birth of others (dyafr), 
the knowledge of their future (gati), and through the divine power by 


which those mayst enable men to find release form Samsåra (niAsdra)." 
Tai wuzre at eur waefwe | 
zvararvareset faurrm -HISED II 
“All living beings attain greatness on seeing thee ; I salute thee who 
art the creator of faith (in the mind of all living beings) at the mere sight 
(of thee). | 
»rerererrerderra faatuafona à 
werfewreafrernemHIR TANGAN 


“J salute thee, O Buddha, who hast attained freedom in meditation 





and knowledge as well as in receiving (ddåna) hospitality, staying (täna), 
at and departing from Viháras (sam/fydga) and the transformation of objects 
of sense.” 

The four kinds of purity Buddha possesses are pointed out in this 
kdrika. They are (i) Å&raya-pariåuddhi or “purity of body’, (ii) Alambana- 
parisuddhi or ‘purity of observation as regards objects of sense,” (in) Ciffa- 
pari&uddAi or ‘purity of mind’, and (iv) Prajfid-parisuddht or ‘purity of 
knowledge’. In the above Kårika Buddha’s Aéraya-pariéuddhé is signified 
by dddna, sthdna and samtydga ; his Alambana-parisuddhi by nirmdna ; 


his Ciffa-pari&uddhi by samádhi, and his prajöd-parisuddhi by jidna. 


Sara va våt wari famarer | 
aera c ferre ARIA nu 
“J salute thee, O Buddha, who, in leading living beings to the right 
path, destroyest Måra as regards expediency (updya), refuge (karana), 
purity (åuddhi) and emancipation (mirydna).” 
mang frata farwenrem = fsren | 
xau geret faser TATRA d 


š. 
A 
P 








ÅLAYA-PHENOMENOLOGVY. 249 


“I salute thee, O Buddha, who, in the case of working out of thy own 
and others’ well-being, art irrefutable by followers of other schools with 
regard to knowledge, destruction (of kleSas), emancipation and obstacles (to 
the teaching of the Noble Path).” 


In this Kårika, the teacher's own well-being (sedrtha) is indicated by 
jidna or knowledge and prefdna or destruction ; and the well-being of 
others is pointed out by wiryána or emancipation and vigånakdraka or 


obstacles. 


° 
favrwrami ua cadena | 
: e 
fatte SHAT Wea TATE UV 
“T salute thee, O Buddha, who art, though unsupported, an impressive 
speaker in assemblies, devoid of the two kinds of klesas (intellectual and 
emotional), who hasta retentive memory, and who drawest the mass of 


living beings (towards thee).” 


at favtt aaa Aa EA 
adel aa Hae WANTAH AAS "u 


«T salute thee, O Buddha, who art always the missionary of Truth or 
the Bådtdriha and all-knowing in journeying or staying at Viháras, at all 


time and in all places." 


e = 
aang mre å arfaada | 
TANAH TATAHAN ARISES | 
“I salute ‘thee, O Buddha, who possessest a retentive memory and whose 
action, by being done at appropriate time in the interest of all fellow 


creatures, are never fruitless.” 
eae Hea Gee: NAF | 
agamana um frata aaa N 
“I salute thee, O Buddha, who art well-intentioned, and art possessed 
of great compassion ; thou who seest the whole world six times during the 


day and night.” 
32 
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maimam mråanfu a ATI | 
“I salute thee, O Buddha, who art the supreme of all érdvakas and 


pratycka-luddhas by virtue of thy conduct (edra), acquisition (adAigama), 
knowledge (jødna) and action (£arma)." 


This Kárika explains the eighteen unique characteristics of Buddha. 
The first six out of eighteen are, in the above Kárika, signified by era ; 
the next six by addigama ; the next three by /ødna, and the last three by 


karma. 


fale: aaaea «atanarsarta | 
aaa wana mre Tp a 


«TI salute thee, O Buddha, who art clearer of doubts of all living beings 
at every place, and who hast acquired the great enlightenment and every 
kind of knowledge through the three-fold body or ¢d@yas.” 

The three-fold kiyas are :— 


(i) amaaa (The body of self existent nature )*, 
(ii) wtf (The body of enjoyment or compensation)*, and 
(iii ) aaifrwera (The body capable of transformation)”. 


frase feta fa=rqeaafer | 
fase auy fetu arp u 


“J salute thee, O Buddha, who, in all cases (sarva-dharma ), art 
‘devoid of attachment’ (niraragraha ), ‘free from faults’ (mirdosha), * free 
from stain? (nishkdlishya), ‘devoid of sedentariness’ ( anavasthita J, 
‘devoid of agitation’ (dnifikshya), and ‘devoid of idle discourses” 
( nishprapatice ). , 

faaarii sfa aaafafafa:en: | 

were Wr: araa ATAR: | 
SS: 

` Jap: JishO-ohin, * Jap: Juylt-shin, * Jap: Ke-shin, 
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TEATR Gi Wisi Ay SAR | 
reqa <q STATA: || 








“Thou hast accomplished the transcendental aim ; thou art beyond 
the region of all 44 or places ( of Boddhisattvas). Thou art the highest 


in the universe ; and art the emancipator of all fellow creatures.” 


“Thou art possessed of indestructible and unequalled virtues ; thou art 


seen in the world and society ; thou art also totally unseen by human and 
divine beings.” 





CHAPTER VII. 


BHUTATATHATA PHENOMENOLOGY. ! 
In the Yogdedra and the Madhyamika schools of Buddhist Philosophy, 


The reason for the the relation between Truth or noumenon and the thing 
Gon dai jió" between around us or phenomenon is not sufficiently explained. 
dai-jià." For this reason the Buddist philosophers of China call 
them partially developed Mahdyanists.* In other words, although these two 
schools maintain that noumenon and phenomenon are inseparable, they do 
not proceed to develop it further as the fully developed Mahdyanists.® 

The Bådtatathatd-phenomenology was founded by the great Aéraghosha* 
who flourished in the reign of King Kaniskka. Bhiitatathatd literally 
signifies “suchness of existence", which is synonymous with paramdrtha- 
satya or “transcendental truth’ from the ontological point of view. In this 
school of Buddhist philosophy, noumenon and phenomenon are considered 
closely related and inseparable, bearing the same relation te each other as 
water and waves, 

As I have already pointed out in one of my earlier lectures, the 

akay en aa ta Tven-Tar, A entamaakta » Dhydna and Sukkdrativydha 
—* hiato: Lå Mahå- schools are included in the so-called fully developed 
Mahdyanism, The fundamental doctrine of these 

schools is the same as that of the great Asvaghosha’s *Suchness philosophy’, 
which is explicitly explained in his well-known systematical work the 
“Awakening of Faith”. The Sanskrit text of this book is irrecoverably lost; 
but we have two Chinese versions of it by Paramdrtha and Sikshduanda. 
We have also two English translations of this important work, one by an 
eminent Japanese-Buddhist philosopher, Prof. T. Suzuki, and the other by 





| Jap: Shin-nyo-yengi-ron, * Jap: Gon«dai-ji6, * Jap: Jífsu-dai-ji5, 
t The date of A&£vaghosha is discussed in detail in Mr. T. Suzuki's English version of the 
"Awakening of Faith." See PP. 2—17. 


- 
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Rev. Timothy Richard'. The latter one is, as far as I can see, wilfully 
Christianized, contorted, and mistranslated. I have prepared ao article 
criticising the version of Mr. Richard from a philosophical standpoint, 
which I do not intend to inelude in my present lectures. 

Some Indian and European friends of mine have very often remarked 
to me that Mr. Suzuki's translation of the “Awakening of Faith” is not 
easy to understand. Sincere and ardent readers of philosophy, however, 
will, in my opinion, find no very great difficulty. 

I shall now proceed to explain the most difficult and important portions 
of the book, that have a direct bearing upon our subjeets. 

We begin with 


«THE MEANING OF BHUTATATHATA.” 


Bhütatathatà or Suchness is the ideal of Buddhism; it marks the 


Ths menne ch the consummation of all our mental efforts to grasp the 


word * Bhütatathatá.' highest principle which harmonises all possible con- 


tradictions, and spontaneously directs the course of all the events in the 


world. 


ø 


This Suchness (existence as such), Bådtatathatd, is called by as many 


Different names of different names as there are phases of its manifesta- 


‘Bhatatathata.’ tion. It is Niredna when it brings absolute peace 


to-a heart egoistic and afflicted with conflicting passions ; it is Bodhi 
or perfect wisdom, when we regard it as the source of intelligence ; it 
is Dharmakdya, when we call it the fountain-head of love and wisdom ; it is 
Kusalamilam? or the summum bonum when its ethical phase is emphasised ; 
it is Bodkeittam or the heart of intelligence, as it is the awakener of 
religious consciousness ; it is paramcrtha-saf yam or the Highest Truth, when 
its epistemological feature is considered ; itis Mad4yamdrgam® or the Middle 
Path, when it is regarded as above the one-sidedness and limitation of indivi- 





` His version is published by the ‘Christian Literature Society’ at Shanghai, (1907). 
* Jap: ten-gon. 
2 Jap: Cha-idé. 
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dual existence ; it is the Bådta-Koti" or the essence of Being, when its onto- 
logical aspect is taken into account; it is the Tuthdégata-garbha® or the 
Womb of 7atådyata when the analogy from Mother Earth (where all the 
germs of life are stored, and all precious stones and metals are 
concealed under the cover of filth) is drawn; and it is Makdydna or the 
great Vehicle when it embraces the soul of all living beings. I shall 
treat this last aspect of Suchness more fully. ASvaghosha says :— 


«What isthe Mahayana (the Great Vehicle)? It is the soul of all sentient 
The, meaning of beings (sarvasattra). The soul embraces everything in 
more this world, phenomenal and superphenomenal, through 


which we can disclose the true meaning of Makdydna.” 


The soul is not considered here, according to the doctrine of the 
Maháyána Buddhists, in its dualistic and relative sense, but in its monistic 
and absolute sense. It is regarded, rather, as the 
Sag re rm asss soul of the universe—the formative principle which gave 
hice and still gives shape to the world. The Mahfy/finists 
however, consider the soul from two standpoints, #iz: (a) The soul as the 
highest reality, and (4) the soul as the principle of birth and death or 
samudra. The latter aspect of the soul is again considered from three 
standpoints, viz: (1) its quintessence, (2) its attributes, and (3) its activity. 

ASvaghosha says :— 

“The soul in itself, involving, as it does, the quintessence of the 
Maháyána, is Suchness (##Wtatathata), but it becomes (in its relative or 
transitory aspect, through the law of causation) birth and death (samsdra) 
in which are revealed the quintessence, the attributes, and activity of the 
Maháyána."? | 

These are called the three magnitudes of the soul. And these are 
MAN da Cic possessed by every thing that has its foundation in 
of “soul”. causes and effects. Taking for example, the case of a 
jar: its quintessence is the earth; its attribute, the form of a jar; and its 
DENEN» — 


| Jap: Shin-nyo-Jissus, * Jap: Nyosrait-36, 
| > Suzuki's translation, p, 53. 
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activity (utility) is to keep water. A jar, a flower-pot and a tea-cup, are 
the same as regards their quintessence—the earth ; but they differ in attribute 
and activity, for they have been manufactured under different conditions. 
Their attributes and activity are subject to the law of birth and death 
or samsdra, while their quintessence is indestructible. The tea-cup or 
flower-pot is perishable, but the earth of which itis made cannot be destroyed. 
The waves of the ocean are sometimes high and sometimes low, but the 
water itself of which they are composed neither increases nor decreases. For 
this reason, the universe is viewed from two standpoints in this school: (4) 
its unchangeable and indestructible state, and (4) its changeable and 
perishable state. Or using philosophical terms, (4) from the ontological 
standpoint and (4) from the phenomenological aspect. The “Awakening of 
Faith” of the great ASvaghosha strives rather to solve the question—' What 
is the source and manner of the origin of the phenomenal world’ than to 
explain the real nature of the substratum of the universe. It is for this 
reason that this school is called "Bhåtatathatå phenomenology”, rather than 
* Bhåtatathatå ontology”. I do not mean, however, to ‘assert that 
ASvaghosha did not touch upon the problem of ontology, riz: the noumenon 
of the universe; for his philosophy is not so narrow or limited ; but he did 
not dilate on this problem to any very great extent. We shall now proceed 


to examine his doctrine about 
«The Real Nature of Suchness.”’ 


We can scarcely realise the real nature of Suchness, for our knowledge 
Pis mateve oe Tinta. is based upon the relative and conditional state of 
tathatá. things. It is something too vast for our finite 
comprehension—absolute, infinite, imperishable and immutable throughout 
all space and time; nay, even including time and space themselves within 
its sphere. ASvaghosha says :— 

“ Bhidtatathatd implies oneness of the totality of things or dharma- 
dhdtu—the great all-including whole, the quintessence of the doctrine, For 
the essential nature of the soul is uncreate I and eternal ”.1 


— —Í= — — — — — 


^ Suenki's English translation, pp. 55—58. 
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Where, then shall we find this soul? We must not search for it in 
heaven, nor in far-away places, for it is within us. For the essential nature 
of our mind is the soul as such (b4dtatathald), though it appears to have a 
separate individuality on account of our confused mentality. It is, there- 
fore, said in the ådstrå of the * Awakening of Faith" :— 

« All things appear to have individual existences simply on account of 
our confused mentality, If we could overcome our confused subjectivity, all 
signs of individuality would disappear, and there would be no trace of a 
world consisting of (individual and isolated) objeets. na 

As soon as we remove the veil of ignorance that clouds the brightness 
of our mind, we shall be able to realise Suchness in all its universality. We 
should have done away with relativity and the conditional /Ais or tat, 
I or he, enemy or friend which are merely the natural effects of the con- 
fused state of our mind and the conception of individuality. We can only 
comprehend the true state of Suchness through earnest practice and intuition 
born of experience. Hence ASvaghosha says :— 

« All things in their fundamental nature cannot be named or explained. 
kan cuca aroma They cannot adequately be expressed in any form of 
langunge. language. They are beyond the range of perception, 
and have no disinetive features. They possess absolute sameness; and are 
subjeet neither to transformation nor to destruction. They are nothing 
else but one soul, for which Suchness is another designation (appellation). ” 
“ As soon as you grasp that, when totality (universality) of existence is 
spoken of or thought of, there is neither that which speaks, nor that which 
is spoken of ; neither that which thinks, nor that which is thought of; then 
you conform to Suchness; and when your subjectivity is thus completely 
obliterated, it is then that you may be said to have insight.’’? 

Thus the very state of the absolute world or the realm of the soul 1s 
indescribable just as the sight of a terrible battlefield or a beautiful 
landscape. This is technically termed “ Suchness beyond language. ”’ 

But there would never come a time, nor will an opportunity ever 


———_ .-.a— —————7— 


present itself, for the people to enjoy this state of absolute Suchness, if, 
in ee gamana 


| Snzuki's English teanslation, p. 56. * Buxnki's English version, pp. 56—58, 


sf 
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owing to our incapacity for description and explanation, we were to pass 
over it in silence. It must, therefore, be explained with the help of some 
language; for there is no other way than language by which people can be 
made to understand what is, or what is not. Suchness, in this case, is tech- 
Tis ivo MOM nically termed “Suchness depending upon language”. 
Bucbness, Such a Suchness is divided by ASvaghosha into two 
classes :— 

(1) Trueness as negation (Sûnyatâ)! and 

(2) Trueness as affirmation (Ašúnyatá).2 

Hence the Sástra says :— 

** Again there is a twofold aspect of Suchness if viewed at from the point 
of its explicability (capacity of being explained in language). The first 
is its negative aspect, in the sense that it is completely set apart from the 
attributes of all things unreal, that it is the real reality. The second is its 


" 0 positive aspect, in the sense that it contains infinite merits, that itis self- 


existent." 
. . Sånyatå here signifies the true nature of Suchness absolutely free from 
relativity, individuality and conditionality &e., like a bright mirror free 
from spots, which is able to reflect everything as it is. 

If a mirror has no spot, it must be bright ; if it is not dirty, it must be 
pure. The bright or pure state of Suchness is technically termed ** trueness 
as affirmation ”. It is expressed in the Såstra ? that by this term we mean 
that (as soon as we come to understand) subjectivity is empty and 
unreal, we T 
immutable a 
account we call it affirmation. 






ive the pure soul manifesting itself as eternal, permanent, 
d completely comprising all things that are pure. On this 


The *trueness as negation" of Suchness is also taught adequately by 
the Madhyamika and Yogiicira philosophers*; but they have omitted to 





Y Japanese: Nyo-jitsu-kå, w" Japanese: Nyo-yitsu-fu-ka, 
* Suzuki's English translation, page 60; and see Richard's translation, page 5. 
* Asanga se ys in his famous work, the “Mahiyina-sitra-alarikim”. 
a au qaa Aa 4 Arent + ANTA af fa 4 sr taa | 
a aya mla foret gala muiaa | 
(Samekrit Taxt, Chap, VI. Kárikn |. Chinese translation, Chap, 7th. Kårika 1.) 
33 
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give detailed explanation as regards “trneness as affirmation” of Suchness. 


We can, however, prove that they give a hint as to the latter point from 
the following Kårikas :— 


TATA EA ssa wuTHUM 39 
a afs av afa naafaaeranfane: | 
an aval ua: weerafac: afefana- 
å aff afé av AA umaraafas aq u' 


Their explanation of this idea, however, is neither so clear nor sufficient 
as ASvaghosha’s. This is one of the reasons why they are regarded by 


the Chinese Buddhist scholars as “partially developod Mahåyånists”. 


So much for the meaning of Suchness. I shall now pass on to 


«THE RELATION OF SUCHNESS TO ALL THINGS”. 
(The doctrine of Alaya- FViyüdna). 


The relation of Suchness to all things, or that of noumenon to phenome- 


non is expressed by ‘A/aya-eijidaa’.*? This word must 
Difference between 


Alaya and Alnya. be carefully differentiated from the word * Alaya-vijiidna’ 


which I used in relation to the Fijsdnavadin school. Because Paramártha and 
Sikshánanda translated A/aya-vijidna in Chinese by Wu-mo-shih, “never 
disappearing mind”, “never lost mind”; while A/aya, on the other hand as 


translated by Hiouen Tsang, means ‘Store house’ or ‘Repository’, Alaya- 


pidas has a twofold significance, vis: ig¢ht- 
The twofold signifi- J 5 , (1) enlight 
cance of Alaya-vijfidne. — enment* and (2) non-enlightenment*. One side of 
it is pure, bright or true, while the other side is dirty, dark or false. 
But we, on this subject, must take care  tbat Alaya-vijidna of 
A&vaghosha's school includes the two kinds of knowledge, vir: relative 
' ^Mahüyánn-sütra-alanküra". Sanskrit Text, Chap. 9th. Kürika 55. And Chinese 
Translation, Chap. 10th, Karika 49. 
* Mr. Richard translated the word 'Alaya-vijfiüna' by the “natural state of man’. 


This shows apparently that he and oven his Chinese assistant were quite ignorant of 
Buddhist philosophy. 


> Sanskrit: Buddhi, Japanese: Koku, * Sanskrit: Nirbuddhi, Japanese: Fu-Kaku, 
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(paratantra) and absolute (parinishpanna) ; while Alaya-vijiiina of the 


Yogñeñra school simply indicates relative knowledge ( paratantra). 


Thus that which leads us to the realm of enlightenment or Niredna is 
Alaya-viyidna, and that which makes us wander about and lose 


ourselves in the illusory world or Samsdra is also Alaya-vijidna. 


» Enlightenment is divided into two parts ‘a priori"! and ‘a posterior?’ ®. 
The ‘a posterior’ enlightenment is further sub-divided into two, ‘not 


Division and subdivi. perfect’ and ‘perfect’, of which the ‘not-perfect’ 
sion of ‘Enlighten- 
ment". 


ment of the ordinary (average) man’, ‘approximate enlightenment’ and 


‘apparent enlightenment’. The “a prior? enlightenment is sub-divided into 


enlightenment has three branches, viz: the ‘enlighten- 


two, riz; ‘enlightenment a prior! implicated in the domain of defilement or 
relativity’ and ‘pure enlightenment e prior’. Of these the former has two 
branches, visz: ‘pure wisdom’ and ‘incomprehensible activity”; and the latter 
four, viz: bright mirrors (1) of trueness as nagation, (2) perfumed by the 
causes, (3) free from hindrance and (4) perfumed by conditions.” 

By ‘a posterior’ enlightenment is meant our empirical knowledge. That 
is to say, we can recognise a light in the dark and illusory world through 
experience and practice, and can increase the light gradually till the dark 
world is full of brightness. For instance, when we are walking on a 
lonely road, in a dark night, with an undefined fear pervading us, we mz 
take a stake fora spectre. We imagine that the stake is possessed of eyes 
and a nose, and that it is moving. However, when we regard it carefully 
we find that it is not moving. This state of our mind may be compared to 
the enlightenment of the ordinary man. Next we find that it has neither 
eyes or nose; then we reach a stage which corresponds to ‘approximate 
enlightenment’. Lastly we come to find that it is not a spectre, but only a 
stake,—a state of mind parallel to ‘enlightenment in appearance’. The 
mental state consequent on the removal of all feelings of fear which is 
the ‘root of illusion’ is called “perfect enlightenment”. And when the 





à Jap: Hon-kaku. > Jn p: Shikaku. 
» Jap t (1) Nyo-jitankå kid ; (2) In shuniki’; (3) Hösshutanrikidg (4) Fen-Eun- 
jt GA 
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darkness of our mind is dispersed by the light of knowledge, the mind 
will be full of brightness. “4 posterior? enlightenment merges into “a 
priori’ —the former becomes the latter—and we reach a state called ‘oneness 
of a posterior: and of a priori? 
By ‘enlightenment a prior?’ implicated in the domain of defilement or 
relativity we represent the illusory side of a priori ; while by pure enlight- 
enment we indicate a mental state free from ignorance, when KleSa, darkness 


or illusion has been rooted out by the internal power of Suchness and the 
external powers of the doctrine. 


When there is wind, there are waves ; and when the wind ceases to blow 
the waves gradually subside. Our mind is agitated by the wind of ignorance 
and loses its balance; it becomes 
rooted out. 


peaceful and calm when ignorance is 
This peaceful state of our mind is technically termed “pure 
wisdom”. The next stage is, when the peaceful mind acts and perceives 
everything rightly, “incomprehensible activity”. So much for our explanation 
of the ‘enlightenment side’ of 4/aya-rij dna. We shall now pass on to the ` 
'non-enlightenment aspect’ of Alaya-vijidua, 


As I have already pointed out, A/aya-rijidua has two different aspects, 


The  non-enlighten. ‘enlightenment,’ and *non-enlightenment.' Truth is 
conor str — only one and universal, as the water of the great 
ocean has but one taste. But if we lack the knowledge of the oneness of 
the totality of things, we are afflicted with ‘non-enlightenment’ or ignorance. 
Thus ASvaghosha says: * When the oneness of the totality of things (the 
universality of the universe) is not recognised, then ignorance and particu- 
larities ensue, and thus all phases of the defiled mind are developed.” 
Non-enlightenment has two aspects, ‘Root’! and *Branch.'? The former 
implies ignorance about enlightenment itself. One who strays on does not 
know which is east or which is west. And with this defective knowledge, 
or rather ignorance of the true direction, he continues to regard as the cast 
what, in reality, is not the ‘east,’ and pursues his way with this misconcep- 
tion; he shall be involving himself in what is termed ‘Branch non-enlighten- 





- 
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! Jap: Konpon-fukakwu., * Jap: Shimatau-fukaku, 
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ment.’ The roof is the ignorance itself, and the branch is the determination. 
to persist in that ignorance ; the root is sometimes called the ignorance of the 
true nature of Suchness; the branch, the ignorance which makes us cling 
to the illusory existence. Such is the doctrine of non-enlightenment in this 
school. We shall now proceed to explain 


* What ts ignorance, 


The fundamental idea and object of Buddhism as well as of the other sys- 
The signification of tems of Hindu philosophy is ‘to disperse the clouds 
the word ‘Avidya’ in 4 : — 
Hindu systems. of ignorance ( avidyd ) in order to make the moon 


of enlightenment shine out in her full glory. 


Ignorance, according to Hindu scholars, does not mean the absence of 
knowledge, but erroneous apprehension or misconception. Thus we find in 
AmarakoSa and Haima-ko&Sa that— 


"aenaafaansearfa: 1" or “sfaenseararara 1" 


“The synonym of ajidna and avidya is aham-matr” 


Viicaspati Misra says in *"Tattva-kaumudi" ;— 
e — 
“faqaaissmataan at sfwr: | 

“Wrong notion is ignorance, nescience, which is a property of the 
intellect.” In like manner, says Vijñána Bikshu in his Sankkya-pravacana- 
bhdshya:— 

“sa ua aisfaen aisaraista q faarfatrfusrarefafa zmmarer 

aqraea: Waa asaya |” 

“ And, for this very reason, nescience is not a negation, but a distinct 
sort of consciousness, opposed to true science. Thus it has been laboriously 


established, in the yoga-bkåskya, by the divine Vyåsa.” The author of 
the Nyfya-sütra-vritti also says :— 


“aan fearasraracaararsaarafaaa: i 
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“Wrong notion, equivalent to which is false apprehension, is incorrect 
conviction.” The Vedantins hold ignorance to have a verity for its object ; 
but this is not a characteristic of mistake: for mistake is cognition whose 
object isa falsity; as, for instance, the cognition of nacrine silver. But 
ignorance, they teach, has verity £e. pure Brahma, for its object. The 
Samkshepa-Såriraka says :— 

“ The impartite intellect alone is subject and object of ignorance.” They 
declare that ignorance of which the object is Brahma, is the cause of this 
world, a false thing; and so, that ignorance whose object is nacre, is the 
cause of false silver. It appears, then, that ignorance, since verity 1s its 
object, is the absence of apprehension of the veritable. This absence of 
apprehension is the power of concealment which the Vedantins ascribe to 
ignorance, that is to say, its faculty of hinding verity. The å eddata-sdra 
says :— 

“srerrsrr=rerracofssiqar= íe winery | matnniæetaT- 
eqrsfu 4 Fasfaarsaraafsanveaaaarsfreaaaqufoarrnaar 
zur —arariuftfssarararaaufr ans at crear - 


faeafefourrncarereaata ares HTWÜÉT | aga” 


“This Ignorance has two powers, namely, that of (a) concealment 





(drarama), and of (^) projection (vikskepa). As even a small cloud, by 
obstructing the path of the eye of the spectator, hides the sun’s dise which 
extends over many leagues, such also is the concealing power of Ignorance 
which, though finite, by obstructing the mind of the observer, hides as it 
were the soul which is infinite and not subject to worldly vicissitude. Thus 
it is said :—” 
0 Pu - * 
TATA NE TAHAN TAN aaa fend rfe: | 
awaaifa MAGER: w Fraruafaesassarafa | ” 


& As the very stupid man, whose eye is covered by cloud, thinks that 


the sun is covered by a cloud and void of radiance, so that (soul) which, in 
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the sight of the stupid, is, as it were bound, that, in the shape of the 
eternal understanding, am I myself.” 

TAHAN eaaa fadonfs TATI nusqstrafa ares 
TRAHI AZAR” 

«The power of projection is such that just as ignorance regarding a 
rope produces, by its own power on the rope envelopel by it, (the appear- 
ance of) a snake or the like, so (this projective) ignorance, by its own power, 
raises up on the soul enveloped by it (the appearance of) a world, ether, 


etc., (and thus the thinker mistakes himself for a mere mortal, as he 


mistook the rope for a snake. Thus it is said :—”. 


“fanfaari: arer mafea i" 
«The projective power can create the world, beginning with the subtile 


body, and ending with the whole external universe.” 


By ignorance, Buddhism understands the assertion of self, which is the 
colam AV root of all evils and miseries. Self or self-will is 
eee tantamount to ignorance, because it is blind to the 
truth that the world has only a relative existence, that self separated from 
other similar selves is non-existent non-reality, and that individuals acquire 
their reality in proportion as they penetrate into the foundation of existence. 
A man who ts self-assertive pushes himself forward, without any considera- 
tion for the welfare of his brother creatures; he congratulates himself when 
he reaches the pinnacle of self agerandisement, but unfortunately fails to 
perceive that his success is the sure road to final destruction. For self- 
assertion really means self-annihilation according, not only to Buddhistie 
doctrine, but also to European ethics and the modern medical science. 


The study of insanity in lunatic asylums has shown that most forms of 





‘madness involve, and in fact proceed from, an exaggerated idea of self 
megalomania—the patient brooding over the idea that he is some great 
personage,— Napoleon" or “Jesus Christ" or * God Almighty ” (in the 


worst cases of religious mania). 
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When the ignorance of self-assertion is eradicated, the enlightenment 
of universal love and kindness takes its place ; arrogance, pigheadedness or 
EE ae obstinacy, and relentlessness which characterise egoistic 
lightenment are one. tendencies are all transformed into desirable virtues 
and are made subservient to the general welfare of humanity. We must 
not, therefore, conclude that ignorance departs when enlightenment is 
ushered in; for, as we have shown above, ignorance itself is turned into 
enlightenment. In other words, self-will is not annihilated to make room 
for divine will, but self-will itself assumes divinity, just as old paper or 
rags and waste product themselves are changed into pure and white paper. 
This ignorance and enlightenment are not fundamentally different or 
diametrically opposed, though they are regarded as two entirely different 
things according to popular conception. They are one in their essence. 
We shall be better able to understand this doctrine if we refer to 
the following extract from the “Sitra on the doctrine of neither increas- 
ing nor decreasing” translated into Chinese by Bodhiruei who was one 
of the most learned monks among the Indian Buddhists of the 7th cen- 
tury A. D. 


“The realm of Buddha (the divine world, Nirvåna-world full of en- 
lightenment ) never increases, and the world of all living beings (igno- 
rance, Samsfira) never decreases, though all the living beings may attain 
to Buddhahood at the same time.” '  Yóka-Daishi, the most famous 
Buddhist poet in China says, in his beautiful work entitled * The song of 
realising the Holy Path or Buddhahood”? :— 


“The essential nature of ignorance is identical with that of Buddha, 
The transitory and changeable body (of ours) is 
not separated from (the eternal and unchangeable) 


Saying of YOka-daishi. 


Dharma-Kdya.” 


A fire has the capacity for both good and evil: it may destroy build- 
ings, or it may cook our food. A knife in the hands of a villain can 
destroy life, but in the hands of a physician it serves as a saviour. Ignorance 
becomes enlightenment, and self-will divine will, when one attains Nirvana, 

Nanjio'scat.No.624. © — — — a * Japanese: “ShO-dd-ka” 
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the consummation of Buddhism. When we locate the final abode of 
the seeming ego-soul, we discover the fount of divine will. ASvaghosha 
says :— 

“On account of the human mind not being able to comprehend the 
oneness of the totality of things ( dåarmadkdtu), the mind is not in 
accordance with (is aloof from) the Truth or Reality ; and then delusion (or 
subjectivity) ensues ; this is called ignorance or avidyd.”» We shall now 


proceed to examine the 


“THEORY OF IMPRESSION OR PERFUMING”. 


There are two aspects of the phenomenology of Buddhist philosophy. 
REIN KA AG One is called, in the Buddhist-Sanskrit phraseology, 

ritti. ‘pravyiti? or ‘wandering about’ or circling 
towards,* and the other ‘Nreritte’ or ‘returning to’ or circling away. 
The first indicates the reasons due to which we wander about in Samsdra, 
while the second points out the path by which we ean attain Nirrdna, and 
return to our essential nature or eternal home. Using the technical terms 
employed in ASvaghosha’s philosophy, one is called ‘impression’ or *per- 
fuming’ of defilement, and the other that of purity, ASvaghosha explains 
*perfuming' or ‘impression’ thus :— 

“When we say * perfuming ” we mean that while our worldly clothes 
hinne af, tie: (mz: those that we wear) have no odour of their own, 
pression.’ neither offensive nor agreeable, they acquire one or 
the other which depends on the nature of the substance with which they 
are perfumed”. 

* Now Suchness is a pure DAirma free from defilement. It acquires, 
however, the quality of defilement owing to the pefuming power of ignoranee. 
Ignorance, on the other hand, has nothing to do with purity. We, never- 
theless, speak of its being able to do the work of purity, because it, in its 
turn, is perfumed and partly purified by Suchness’’.* 


= ee TPO 





* I have rendered from Paramirtha’s Chinese version. 
3 Japanese: Ru-ten (mon). : Japanese : Gen-metsu (man), 


* Suxzuki's English version of “Awnkeing of Faith", pp. 814—535. 


34 
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We shall now learn how defiled things (not of one nature but adultera- 
ted) are constantly being produced (how things are constantly getting 
defiled with different attributes) by  perfuming. At first ignorance 
perfumes Suchness and gives rise to subjectivity. I mean by this that 
ignorance impresses Suchness, sets its stamp on it, adulterates it, and causes 
its defilement ; ignorance imparts some of its nature to Suchness ; that is, it 
imparts some attributes due to its own nature to Suchness, and it affects with 
its own characteristics the purity of it. Subjectivity, in its turn, 
perfames ignorance, and produces an external world of subjectivity. By 
reflex action, this external world created by subjectivity perfumes subject- 
ivity itself, and gives rise to attachment. The following diagram may help 
us to make this clear. 


Ignorance. 


Suchness. Impression of Ignorance. ! à 
Subjectivity. | 
] 


Ignorance. 


Impression of Subjectivity.? »— Aleåa-Karma-Duåkhka. 
External world 
of subjectivity. 


Subjectivity. 
| Impression of external world | 
* : . * . 
PP EST J of subjectivity. 


The impressing or perfuming powers of ignorance, subjectivity, and the 
external world of subjectivity are divided into two, 
The division of "Tøno- 

rance’, ‘subjectivity’ pir: (1) Root and (2) Branch. Of the first the root 


and of the 'exte . 3 
world of subjectivity. js technically termed the “fundamental impression" or 


“nerfuming’’,* and the branch is called the “impression of intellect and 


affeetion".* Of the second, thé one is the ‘power which strengthens the 
nn 
^ Jap: Mumyb-kunjiå. t Jap:Mshin-kunjià, 
* Jap: Mikytgai-kanjit. * Jap: Konpon-kunjia, 
* Jap: Ken-ai-kunjia, 
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fundamental consciousness of activity’,' and the other, the “power which 
strengthens the consciousness which partieularises.”* Of the third, one 
“strengthens partieularisation"? and the other, “attachment” 3 In this 
manner we are constantly producing (evolving) the illusory world and are 
fated to wander about in the Samsára. Somuch for the “gate of wandering 
about" (pravritti) in birth and death. I shall now pass on to the “gate of 
returning to" our ‘flowery’ and primary abode. 

We have already mentioned that ignorance perfumes Suchness and that 
The most profound SUchness, in its turn, impresses ignorance. It is due 


Fete rie parior to this attribute of Suchness that we have the power 


gu to attain enlightenment, and disperse the clouds of 
ignorance. 

Again while Suchness impresses some of its purity on subjectivity, 
this impressed subjectivity gives its impression to Suchness. By belief in 
and practice of this doctrine, we may attain Nirvana. This is the most 
profound and mystical part of ASvaghosha’s philosophy. 

The process by which subjectivity impresses Suchness is termed ‘internal 
perfuming”*, or Suchness-perfuming, and the reverse operation (the impression 
of this purified subjectivity on Suchness) is termed ‘external’ or ‘sub- 


jectivity-perfuming’. The following diagram will help to make it clear :— 


Suchness. 
Internal perfuming. 
Subjectivity. Attainment of Nirvána, 
l External perfuming. J 
Snehness, 


* External perfuming” is divided into the «perfuming of (1) particularising- 
consciousness” and (2) exo or Manas-consceiousness"," It is due to the 
first that we are unable to comprehend the idealistic doctrine, and that 
we comprehend the external world as a real existence. It perfumes Suchness 





* Jap: Gosshiki-konpon-kunjid, * Jap: Zöchö-funbetsa-jiahikv-kunyii, 
* Jap: ZóchB- non-Eunjid, ` Jap: Zöchö-ahu-kunjid, 
* Jap: Punbetaujiahiki-kunjgin, * Jap: I.kunjió, 
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and gradually developes itself, and finally attains Nirvåna. Manas- 
consciousness similarly advances towards Nirvåna, but does not give any 
impression to Suchness, 


“ Internal perfuming ” is also divided into (1) **essence-perfuming" and 
(2) "activity-perfuming."? Now every one in this world shares a part of the 
essentjal nature of Suchness with Buddhasand Bodhisattvas. The impress- 
ion of this essential nature on subjectivity induces a desire for Nirvüna 
and an aversion for Samsåra. If, therefore, we consider essence-perfuming 
only, we are led to the conclusion that all living beings can attain enlighten- 
ment at the same time. Every body, wise or ignorant, would enter Nir- 
våna simultaneously, and would have equal powers of internal perfuming 
and Suchness-impression. But such is not the case in this empirical world 
of ours. For the degree of each one's delusion varies with the person, in spite 
of the power, possessed by each one in essence, of internal perfuming, just 
as the defects of each mirror are of different degrees, although all of them 
possess the power of reflection. 


We have, therefore, in order to attain Nirviina, to borrow assistance 
from our spiritual teacher, the Buddha or Bodhisattva. The power of 
internal perfuming is the cause, but the practice of the doctrines of Buddha 
and Bodhisatva is the condition of attaining Nirvana. This condition is 
termed *aetivity-perfuming" in ‘The Awakening of Faith’, and is considered 
from two aspects, universal? and individual.* The latter one is further 
subdivided into proximate and ulterior. 

By the ‘proximate condition’® is meant the cause which takes effect 
immediately, and by the ‘ujterior condition’® the cause whose effect is 
gradual. Each of these, again, is subdivided into the condition which 
increases the root of our merits, and the condition which induces us to enter 
into the holy path. 

I shall now explain these technical terms. ssence-perfiuneng is an 
operation of Suchness itself which is included in our essence and acts 
spontaneously. 


i Jap: Jitaíst-kunjiü, * Jap: Yö-kunjid. 
3”Jap: By6d6-yen. * Jap: Shabetsu-yen. 
* Jap: Kin-yen, |^ 5 Jap? Yen-yen, 
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Activity-perfuming is that quality in the attributes of Suchness which 
assists us in the attainment of Nirvana, It manifests itself in the shape 
of Buddhas and Bodhisattvas, and is divided into universal and individual 


conditions. 


Individual condition implies an active form of the deep compassion 
(mahükarna) of Buddhas and Bodhisattvas. All things from the 
first aspiration to the time when they attain Buddhahood, are sheltered 
under the guardianship of all Buddhas and Boddhisattvas who take the 
form of their parents, servants, friends or enemies, and assist in attaining 
Nirvåna. Buddhas and Bodhisattvas teach all living beings and assist 
them in attaining Nirvána, sometimes with the four methods of enter- 
tainment,! sometimes with the six påramitds* or in any other method, 
and make the stock of the merits of all living beings increase. 


Proæimate condition is the condition due to which some people are led 
to (attain) Buddhahood without any delay, because of their intellectual 


power being fully developed, and other conditions satisfied. 


Ulterior condition is the condition due to which some people can attain 
the highest place only after subjection to long training, because of 
their intellectual powers not being fully developed and other eonditions 
satisfied. 


Universal condition signifies the universal compassion and wisdom of 
Buddhas or Bodhisattvas, through which they desire to effect the emancipa- 
tion of all living beings universally. It pervades and affects all beings, just 
as the moon shines equally on a splendid palace or on a poor cottage. 

Such is, in outline, the philosophical side of the Bhåtatathatå pheno- 
menology. 


! The four methods of entertainment are as follows :— 
(a) Dana or Charity (Jap: Fuse.) 

(b) Priyavaeana or Loving speech. (Jap: Ai-go.) 

(c) Arthakeiya or Benefiting deeds. (Jap: Ri-gyö). 

(d) Samånårthata or Sharing with others. (Jap :D4-ji.) 
* The six kinds of perfection :— 


(4) Dåna, 
i) Sila or Morality. (Jap : Ji-kai.) 
Kahånti or Patience, (Jap: Ninniku.), 
d)  Virya or Diligence. (Jap: Shójin.) 
e) Dhyåna or Contemplation. (Jap; Zenjiö.) 
f) Projid or Wisdom, (Jap: Chiye.) 





CHAPTER VIII 


THE TIEN-TÀI SCHOOL. 


The fundamental thoughts of the Maháyána School consist of the idea 
VERNE of identity between the real and unreal. To speak in 
c Buddhist Onto- more philosophical terms, it professes to maintain 
that the phenomenal and noumenal are the same and 

identical, ASvaghosha, in his “Awakening of Faith”, illustrates the idea 
with an example of the water and waves : the water is real and the waves 
unreal. But as the water does not exist separately from the waves, and the 
waves do not exist apart from the water, so the noumenon does not exist. 
separately from the phenomena and the phenomena do not exist apart from 
the noumenon. This doctrine is explained more clearly by Chi-ehe-tå-shih*, 


the founder of the Tien-tåi school. 


The Tien-tåi school has, for its basis, the canons of the “Saddharma 
Puncarika" or the “Lotus of the Good law"*.  Chi.che-tA-shih studied 
carefully the Madhyamika-Sástra of Någårjuna whence, as is clear from the 


following Kårika, he got some hints to found his own doctrine. 


“Things which are produced by causes and conditions, we say to be all 
Emptiness ; they may also be given the name of Coucentionality. Further 
} ; å : É 4 


they may be said to contain the import of the middle path.” 


But it should be carefully observed in what light Chi-ehe-tå-shih took 
The threo principios the three principles involved in the pasange. He 
of this school. found these three principles—empliness (Si ugafdt *), 
conventionality (Prajfiaptt®) and midd/e path (Modhyaud^) as the real 
means for the observation of Truth. These principles, according to this 
school, have an inseparable connection with each other and are not isolated. 


This is the reason why Chi-che-ti-shih called his own principle the **Con- 


` Japanese: Tendai, w * Japanese : Chisha Daishi, 
A Jap: Hokke-kyb. Or moro fully "Myd-hå-rengekyd," + Chinese: Kung. Jap: KQ. 
å Chinese : Kai. Jap: Ke or Ge, " Chinese: Chung Jap: Chi, 
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cordant tri-eatyas!", while he rejected that of the Yogfcåra school as the 
*Discordant tri-satyas”*. 

But, before we treat of these three principles, we have to learn what 
a classification of is known as the classification of the Buddha's 
— Pee ag teachings in this school  Chi-che-tá-shih dealt with 


the question from three points of view, viz : 


(1) The Periodical ; 
(2) The Theoretical ;? and 
(3) The Practical. 


By the periodical classification, we are to mean the series of preachings 
The poriodical clasal- of the Blessed One in order of the periods of their 
fication, deliverv. Chi-che-té-shh divided them into five, 
viz :— 

(i) The Avatamsaka® (Sitra). 

(ii) The Agama” (Såtra). 

(ui) The Vaipulya? (Satra). 

(iv) The Prajüápáramitá* (Sütra) and 

(v) The Sadharmapundarika and Nirvåna" (Sitra). 

In the first period of his life, the Buddha preached the Avatarnsaka 
Satra which contains the most profound doctrine of Mahiyanism. Accord- 
ing to a tradition, this Såtra was preached by the Lord Buddha for three 
weeks soon after he had attained enlightenment. In the second period, as 
Chi-che-tå-shih says, the Buddha preached the Agama Såtra for twelve years, 
at Saranát near Benares City. In the third period, the Tathágata preached 
both the Hinayfina and Mabháyána Sütras for eight years. According to 
the orthodox opinion of the Tendai school, some canons of Mahfiyanism, 
namely, the Vimålakirti Sütra,!" the Svarnaprabhåsa Såtra'* and the 
Lankávatara Sütra, etc., were preached by the Blessed One in this period, 
In the fourth period, according to Chi-che-tá-shih, the Tathágata preached 





LT ~ 


' Jap: Yen-yl-no-santai, * Jap: Kakurcki.no-santad. » Jap; Ke-A4, 
° Jnp + Ke-gi, ° Jap t Kegon. ° Jap : A gon. 
, Jap : Hada, 8 Jap : Hannya. * Jap: Hokke Nehan, 
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for twenty-two years the Prajüápáramitá Såtras which belong to the so- 
called “partially developed Mahfiyanism”. Lastly, the Lord Buddha 
preached the Saddharma-Pundarika Sitra and the Mahá-Nirvána Sitra 
for eight years. According to the Tendai School, the highest and the 
most developed doctrines were preached by the Tathigata in this period of 
his life. 

The ‘Theoretical classification indicates an order from shallowness 
NI a to deepness or from imperfection to pefeetion. Here 
ification. Chi-che-tá-shih made four divisions of the Tathigata’s 
Teachings, viz: 

(1) Collection (or the Tripitakas of Hinayanism), 
(2) Common* (or Ordinary doctrines found both in the Hinavana 
and a part of the Mahayana), 


(3) Dustinction* (or extraordinary doctrines for the Bodhisattvas 
only), and 

(4) Perfection" (or the doctrines of identity between Buddha 
and all living beings) which contains the main doctrine of the 
Tendai school. 


The Practical classification has reference to the teachings of Buddha 
Š . aceording to the methods which he employed for teach- 
The Practical classi- y 
fication. ing different classes of people with different intellec- 


tual powers.  Chi-che-tá-shih made them four-fold : 


(1) The Sudden," 

(2) The Gradual,* 

(3) The Secret?, and 
(4) The Indeterminate.* 

By the * Sudden ” is to be meant an instructive method by which the 
Blessed One led people to the world of enlightenment suddenly, that is, 
without imparting any preparatory instruction. The Avatamsaka Sitra 
is said to fall under this category. 

a DP EE POE EE — — 
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By the ‘Gradual’ is to be meant a method which is employed to make 
the people open their mind’s eye gradually, that is, with aids of various 
kinds of preparatory instruction, and at last, develops their insight tho- 
roughly. According to the Tendai school, the doctrine of the Agama Sitra, 
the Vaipulya Sitra and the Prajfifpåramitå Satra are of this category. 


By the ‘Seeret’ is to be meant the method by which the Buddha taught 
a special class of people who were notable to hear and understand his teaching 
in public. 

And lastly, the ‘Indeterminate’ shows that some of the Buddha’s 
teachings are very wide and lofty in their import, so that his disciples 
understood them in different senses as the different degrees of their intellec- 


tual power permitted. 


THE THREE PRINCIPLES'. 


(1) The Principle of Emptiness? : AN things are emptiness when we 
Explanation of the Observe them from the standpoint of transcendental 
dg m — truth; for they are products of causes and conditions. 
Emptiness or Sifnyata never means ‘nothingness’; but it means “the unrea- 
lity of the phenomenal world”. Or more properly speaking, it simply 
means “Not” like the ## is mol so of the Brihadáranyaka Upanishada. In 
other words, the different imaginations and observations of men who cannot 
see through the true nature of things, are far away from the Truth; for the 
realm of Truth is beyond our conventional or relative knowledge. We can- 
not even say that “It is”; because everything that exists pre-supposes that 


which does not exist; existence and non-existence are relative terms as much 
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as the subject and the object, JT’ and “He”, mind and matter, this and that, 
one and many, and the like. “It is not so”, therefore, is the only way in 
which our inperfect human tongue can express the Truth. Hence the **prin- 
ciple of emptiness” is established in order to dispel the imaginations of vulgar 
minds and to rectify our defective views about the universe and human life. 
In short, this principle is a negative method that enables men to get rid of 
their delusions. 


(2) The Principle of Conventionality":: The mountains soar high up in 
Explanation of the the air, the water flows in the river, stars adorn the 
principle of Conven- : 
tionality. sky, the flowers beautify the earth: all these have 
distinctive existences. These existences, however, are not real, but are only 
conventional. In other words, they are all subject to the law of causation; 
they could not have their respective existences without causes and conditions. 
This law of causation is technically called “the principle of conventionality" 
in the Tendai school. And the ‘law of causation’, according to this school, 
is nothing but an active principle of the Truth or Reality; hence individual 
existences in the universe are not independent manifestations apart from the 
Reality. 
(3) The Principle of Middle Path? : This is established in order to explain 

Explanation of the the relation between the above two principles. Truth 
ea — seems like a white paper when we look upon it from 
the stand point of the first principle, ‘emptiness’, while it seems like a colour- 
ed paper when we look upon it from the stand point of the second, ‘conven- 
tionality’. Under these circumstances, Truth is threatened to be divisible. 
As it has already been pointed out, all things have existence on account 
of cause and condition, and their existence is impossible without the law of 
causation. "Therefore they may be called “either existence or ådnyatd,”” and 
‘neither existence nor åfayatd.” ‘This is the middle path which forms the 
fundamental world-view of the Tendai school. When we look upon pheno- 
mena from the stand-point of the principle of the middle path,all of them 
are manifestation of the Truth. In other words, we must discover the trath 
even in the insignificant blade of grass or the minute dust,as their existence 
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is not meaningless. We must not, therefore, forget that in every phenomenon 
or individual we may recognize the light of Truth. Or more Buddhistically 
speaking, we should comprehend that the mountains which sour high up in 
the air, the water which flows in the stream, the stars that adorn the sky or 
the flowers which decorate the earth, are all manifestations of the supreme 
reality; therefore, we may enjoy the enchanting views of the realm of Truth 
through their manifestation. Nay, the phenomena themselves are revealing 
to us the teachings of Tathfigata, as the great German poet, Goethe, said :— 
“The highest would be to understand that all facts are themselves theory. 
The azure colour of the sky recalls to us the fundamental law of chromatics. 
We must not seek anything behind. phenomena ; for they themselves are our 
lessons,” 1 


Truth is thus considered in this school from three points of view: nega- 

In what sense the tive (4/ayald), positive (conventional) and the intermedi- 

are te, (Middle Path), ‘These: throe principles'are not, how: 
ever, isolated from one another but are inseparable; or more properly speak- 
ing, they are perfectly concordant; because when we think of the negative 
principle, the positive, as also the middle, are considered therewith, and vice 
versa. It is not allowable, therefore, to make any distinct demarcation with 


regard to these three principles. 


So much for the outline of the doctrine of Three Principles in the Tendai 


School, We must now proceed to the theory— 


“THAT THREE THOUSAND DHATUS ARE INCLUDED IN OR 
IDENTICAL WITH ONE THOUGHT.” 


But, before entering into the import of the theory, I must stop for a 

: Explanation | ot the while to explain what are the ten *Dhátus' and the 
ten characteristics of things. The ten Dhátus are the 

six kinds of existence namely, Hell, Pretas, Beasts, Demons, Man, and 


Heaven, and the four kinds of sages namely, the Sråvaka, Påatvrka- Buddha, 
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Bodhisattva and Buddha, Each of these ten Dhåtus, according to this school, 
possesses ten characteristics which are:—(1) Yat-takskana" (form); (2) 
Fat-srabAd vam? (essential nature); (3) Fat-4Advatd? (substance); (4) Yat- 
balam* (power or force); (5) Yat-kriyd» (action); (6) Fat-kdranam" (cause) 
(7) Yat-pratyaya* (condition); (8) Fat-Adryam® (effect); (9) Yat- 
palam? (retribution); and (10) Yat-uttarasamata"" (the final indentity). 
Each of the ten Dhátus again possesses the nature of all the ten Dhåtus. 
This is the reason why a man is capable of becoming a Buddha, as also the 
beings of hell or of the animal world are capable of becoming Buddhas. 
Hence it is expressed in the Maháyána-Chikwan that “the essential nature 
of all living beings is pure; all are manifestations but of one single thought 
which is identical with all living beings, Buddhas and Bodhisattvas. We 
wander in the samsdra owing to the activity of that thought and attain 
Nirvana throuch operation of the same thought.” Again, tt is said in the 
same book—*There is no single thought that does not possess the ten 
Dhåtus, each ‘dhAtu’ possesses the nature of the ten *dhátus'. Hence 
ultimately there become one hundred *dhátus, each of these 100 ‘dhitus’ 
possesses, as shown above, ten kinds of characteristics; so that finally there 
are one thousand characteristics. ‘These again are possessed by each of the 
three worlds, viz: Bhájana-loka or Mother Earth, Paanca-Skandha-loka and 
Sattwa-loka or the world of animate things. Thus there are ultimately three 
thousand worlds. One thought=10 dhåtus; 10 dhátusx 10 dhfitus= 100 
dhátus; 100 dhAtuex 10 characteristics=1000 dhátus; 1000 dhátus x 3 
kinds of worlds =3000 dhátus. 


Now to return to the main theory, the three thousand dhátusare included 
The whole universe in one thought. By the three kinds of worlds are to 
is identical with one 


thought. be meant (1) the five skandhas, (2) the living beings 


and (3) mother earth. The first is individual, the second social and the 
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third cosmic. That is to say, wherever there are living beings, there is the 
world of five skandhas; and society in which they act; and wherever 
there is society, there'is country or land where living beings live. As each 
of these three kinds of worlds possesses 1000 characteristics, there come to 
be 3000 worlds or ‘dhAtus’. And these 3000 worlds or dhátus are included 
in the thought of all living beings. Hence it is said in Maháyána-Chikwan : 

“These 3000 ‘dhatus’ are included in every thought or every thought 
possesses 3000 *dhátus'. We should not say that thought comes before and 
‘dhitus’ come after, or that *Ihátus' come before and thought comes after.” 
So much of the theory that one thought possesses three thousand *dhátus'. 
Now, we shall proceed to the doctrine of the "Three klesas' according to 
the Tendai School. | 


THE THEORY OF KLESA. 


The klesas are of three kinds, namely (1) Ignorance; (2) Numberless 
Explanation of the hindrances, (lit. dust-and-sand-tike-kleåas); and (3) 
three Kinds of kietas Yntelleetual and emotional errors. According to the 
Tendai school, these three klesas are not different from one another in 
their essence, but are so only in their operations. Let us explain them 
separately. 

(1) Ignorance: This is the fundamental kleSa, being a hindrance for 
the right understanding of the real nature of things. This is, to speak in 
modern phraseology, the universal kleSa. 

(2) The Numberless kleSa: Sex, capacity and conditions ete., of human 
beings in society are different, though, in essence, they possess the same 
human nature; some are found wise, while others are foolish, some become 
ministers, others coolies, and soon. Social order is to be kept by their 
restriction to the respective business which corresponds to their own capacity, 
sex, conditions ete. As the variety of human beings ts infinite in the 
world, there are numberless kleSas of this kind, like the sands in the 
Ganges, which hinder them from observing social order. This is called 
“the social klesa” in modern phraseology. 
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(3) Intellectual and emotional klesa: Two kinds of klesas are treated 
under this name as one in this school; they are treated as two in the 
Sarvüstitvavádin and other schools. But, as the explanation is the same 
in all the schools, I hope you will see them in details in an earlier lecture 
“Karma-phenomenology”. This may be called "Individual klesa”, 


The question that naturally next demands solution is, how to dispel 


The three contempla- these three kinds of kleSas? And the solution is met 


tions are the way how 
to dispel the three 
klesas, 


with in the conception of the three-fold contempla- 
tions—The contemplation of “Emptiness”, the contem- 
plation of *Conventionality”, and the contemplation of the “Middle Path”. 
(1) The contemplation of ‘emptiness’ removes the intellectual and emotional 
delusions which make us blind about the universal truth, and confine us 
to the unreal world. The most successful method is to view all things as 
produced by causes and conditions so as to result in ‘Sûnyatå’. By this 
contemplation, we may realise the knowledge of the equality of all things 
(“samatá-jñána' and attain the virtue of 'prajüá' or wisdom. (2) The 
contemplation of ‘conventionality’ solves the question that, if all is one 
(sarvam ekam) and if there is no difference between the vulgar and the 
Buddhas in their real nature, why is it that we suffer from pains while the 
Buddhas are absolutely in peace? and why is our daily life so defiled that 
we cannot enjoy happiness, while the lives of the Buddhas are so happy that 
they never experience any pains or sufferings? By this contemplation we 
may realise ‘MArgajfiana’ or the knowledge of the holy path, and attain the 
virtue of ‘Moksha’, deliverance. (3) The contemplation of Middle Path 
dispels the extreme views, namely, those of existence or non-existence, 
sameness (‘samata’) or difference (‘nanata’) and the like. That is to say, 
when they hear the doctrine which teaches the sameness of the Buddhas and 
the vulgar in their essence, they cling to the idea that there is not any 
distinction between the enlightened and common people, the elderly and 
the young, the rulers and the ruled, and so on, While otherwise, they would 
fall into the error that there is a wide gap between the Buddhas and the 
vulgar, the rulers and the ruled—and others, and thus give up their pro- 
gressive spirit and aspiration after Buddhahood. The contemplation estab- 
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lishes the adamantine law of Buddhism that “sameness without difference 
is sameness wrongly conceived, and difference without sameness is difference 
wrongly conceived”. Thus we are neither entirely identical with, nor 
absolutely different from, the Buddhas, and the universal truth lies always 
in the middle path and not in the extreme. We must recognise that there 
is a road to lead us to Buddhahood and should not give up our progressive 
spiirit or aspiration. The baneful effect of extreme methods, to take a 
living example, is vividly manifest in the obstacle to a healthy progress of 
the Indian people by their extreme views of the caste system. The middle 
way, be it theoretical or practical, is to be realised by the contemplation of 
the middle path; by this contemplation we may turn the fundamental //eéa, 
ignorance, into universal knowledge (sarvdkarajudna); and through their 
knowledge is to be realised the virtue of Dåarmakdya. 
But how is it thaf ignorance may be turned into knowledge? 
It is a remarkable feature of Maháyána Buddhism to maintain the view 
tome ams that a: wm: @ afg: or “what is sin or delusion, that is 
gence are one, intelligence”. In fact, three kinds of klesas which I 
have mentioned above are merely the darkness produced by our own confused 
subjectivity ; the three kinds of knowledge, on the other hand, are merely 
the brightness produced by the training of our own intellectual power, As 
a physician saves the life of a sick man with application of morphia, while a 
robber kills others with it, so also the wise aspirant for Buddhahood enjoys a 
peaceful life through the cultivation of his mind or will, while the fool falls 
into hell and suffers a painful life through the dissoluteness of his mind or 
will. It is on this that Asanga says :— 


wauldfaiag wr TATA a faer i 
AMATRA uw HANARA: u 


i.e. “ As there is no phenomenon separated from reality, so when 
describing samå/eåa or ignorance, wise people are of opinion that it is intellect 
itself.” favidyd ca bodhis ca ekam.) 

From this stand point, the Maháyána Buddhists go to the conclusion 
vink Wed. Hem. that Nirrdna amd Samsdra are one. “ Yas Samsáras 


a — tat Nirvinam " or what is birth and death that is 
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Nirvånam. This conclusion may seem to be rather a bold and revolution- 
ary proposition in the dogmatic history of Buddhism. But it is nothing more 
than a natural development of the spirit that was breathed in the original 
views of its founder. We must not, therefore, be surprised when we find 
the following passages inthe “ Visesha-cinta-brahma-paripricha Sûtra ” :— 

“The essence of things lies in their freedom from attachment, attribute 
and desires, that is in truth. In essence they are pure, and, as they are 
pure, we know that whatis the essence of birth and death, that is 
the essence of Nirvåna; that what is the essence of Nirviina that 
is the essence of birth and death. In other words Nirvüna is not 
to be sought outside of this world, which, though transient, is, in 
reality, nothing more than Nirvåna itself. Because it is contrary to 
reason to imagine that there is Nirvana and that there is samsdra, and that 
the one lies outside the pale of the other; and therefore, that we can attain 


Nirvåna only after we have annihilated or escaped the world of birth and 


death. If we are not hampered by our confused subjectivity, this our 
wordly life, is an activity of Nirvåna itself.” ! Vasubandhu expresses the 


came views in his work entitled “The Discourse on Buddha-essence "*;? 


All sins transformed into the constituents of enlightement! 
The vicissitudes of Samsára transformed into the beautitude of Nirvana! 
All these came from the exercise of the great religious discipline ; 
Beyond our understanding, indeed, is the mystery of all Buddhas’ 
Goethe has made the Earth-Spirit sing :— 

“In the floods of life, in the storm of deeds, 

I move up and down, 

I go to and fro, 

Birth and the grave, 

An eternal sea 

A changing strife, 

A glowing life. 

Thus I create the roaring loom of time 


And weave the living garment of the Deity.” 
^ Nanjid'a Cat, No, 180 ( Bodhiruci), No, 190 (Kumårajtva), and No. 197 (Dharmaraksha). 
$ Nanjio's Cat, No, 1220, 
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Do you not see here a most explicit expression of the Mahfyanistic 


sentiment” 


THE CONCEPTION OF BUDDHA-KAYA IN THIS SCHOOL, 


According to the Tendai School, the doctrine of the Madhyamika and 
Vijñáñavadin Schools is called the * Bodhisattva-yina” or the “vehicle for 
aspiring to Buddhahood”, while its own doctrine is termed the “ Buddha- 
yåna” or the “vehicle of the Enlightened one”. And the Buddha-kåya-view 
of this school entirely depends upon the “ Sitra of the Lotus of the Good 
law”, from the beginning to the end. I do not, therefore, hesitate to say 
that there is, in fact, no Tendai School without the “Lotus of the Good 
law” (Saddharma-pundarika). 

Most of the Hinayanists think that Sakhyamuni became all wise at Gaya 
about twenty five centuries ago; but Mahfyanists, at least the followers of 
the Tendai School, believe that he has been the All-wise from eternity. It 
is called by himself to be a delusion to think that he had attained enlighten- 
ment under the Bodhi-tree near Gaya, because he has not only existed from 
eternity but he is the All-wise, the Buddha from the beginning. Thus it 
is preached in the “Lotus of the Good law "* as follows :— 

“The Blessed One, considering that the Bodhisattvas repeated their 
prayer three times, addressed them thus: Listen then, young men of good 
family. The force of a strong resolve which I assumed ts such, young 
men of good family, that this world, including gods, men, and demons, 
acknowledges: Now has the Tathågata Sakyamuni, after going out from 
the home of the Sakyas, arrived at supreme and perfect enlightenment, on 
the summit of the terrace of enlightenment at the townof Gaya. But, young 
men of good family, the truth is that many hundred thousand myriads of 





* Sacred Book of the East, Vol, XXI, p. 298, 
20 








282 SYSTEMS OF BUDDHISTIC THOUGHT. 


kotis of Æons ago, I have arrived at supreme and perfect enlightenment. By 
way of example, young men of good family, let there be the atoms of earth 
of fifty hundred thousand myriads of £ofís of world ; let there exist some 
man who takes one of those atoms of dust and then goes in an eastern 
direction fifty hundred thousand myriads of Zote of worlds further on, 
there to deposit that atom of dust ; in this manner let the man carry away 
from all those worlds the whole mass of earth, and in the same manner, 
and, by the same aet as.supposed, deposit all those atoms in an eastern 
direction. Now would you think, young men of good family, that any one 
should be able to imagine, weigh, count, or determine (the number of) those 
worlds? The Tathigata having thus spoken, the Bodhisattva Mabásattva 
Maitreya and the entire host of Budhisattvas replied : “ They are incalcul- 
able, O Tathfigata, those worlds, countless beyond the range of thought. 
Not even all the Sravakas and Pratyekabuddhas, O Tathågata, with their 
noble knowledge, will be able to imagine, weigh, count, or determine them. 
For us also, O Tathigata, who are Bodhisattvas standing on the place 
whence there is no turning back, this point lies beyond the sphere of 
comprehension ; so innumerable, O TathAgata, are those worlds." 

“This said, the Blessed one spoke to those Bodhisattva Mahåsattvas 
as follows : I announce to you, young men of good family, I declare to you: 
However numerous those worlds where that man deposits those atoms 
of dust and where he does not, there are not, young men of good family, 
in all those hundred thousands of myriads of otis of worlds, so many dust 
atoms as there are hundred thousands of myriad foctis of sons since I 
have arrived at supreme and perfect enlightenment.” 

The real qualities of Tathågata are so innumerable and so incalculable 
that the end of it would be difficult to reach, though we continue to enu- 
merate them for immeasurable Æons. He is the master of the law, the 
king of truth and the lord of all beings. Thus we read in the “Sitra of 
the Lotus of the Good laws” the following gåtåds :— 

TAU aaa Hal Aaverg AFAR: | 
add fe anhalt te — 

* Correct grammatical form must be gag, but I think the author has used the form, 

"mui, for the sake of the metre, 
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“Tt is, O Kåsyapa, as if a cloud rising above the horizen -shrouds all 


spaces and covers the earth." 
ar = nRa Sgt facet Berea: | 
= Cu ° 
faaam wea [ wa; ii 
“That great cloud, full with water, is wreathed with flashes of lightning 


and delights, by its thundering noise, all creatures.” 


wer faarfrar tad KAREA | 
SETUTAN SAMAH att Få ARTA: i 
“By obstructing the sunbeams, it makes the region cool ; and gradu- 


ally lowering so as to come in reach of the hands, it sprinkles water all 


around,” | 
= `` 
€ TA HA JG I AI AAETGRA | 
nar: TAA quasifeattaana | 
“And so, flashing on every side, it pours out an abundant mass of 


water equally, and refreshes this earth.” 


w* at la Wfesr sat rat wd | 
aunysaaAWeat Fat ATA ASAT: | 
qanra fafaurda zerfu strå usa i 
wad wet aa feqcu 9 oa 
TATAHAN waywas | 
afuat act auafifaefa Stat: n 


“And all herbs which have sprung up on the face of the earth; all 
grasses, shrubs, forest trees, other trees small and great; the various crops, 
and whatever is green in hills; caves and thickets ; all those grasses, shrubs, 
and trees are refreshed by the cloud which refreshes the thirsty earth and 


waters the medicinal plants.” 


aa vara Faqafa= fart | 
amas zrenfaus augearfuafæ aq i 


å 
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“Grasses and shrubs drink the water of one essence which issues from 
the cloud according to their faculty and reach.” 
gara Å $fa aera GA ATI aaa | 
aqaa aa faala aft foarte cafe aaret: | 
“And all the trees great, small and mean, drink that water according 


to their growth and faculty, and grow lustily." 


= A 
AMSA ASA Gal aAa manaa Awa Ua: | 
e ~ =. ~ 
aufer yaf: nafaa Farfaada Tra: | 
“The great plants whose trunk, stalk, bark, twigs, pith, and leaves are 
moistened by the water from the cloud develop their blossoms and fruits.” 
amaa at faueru ares avai 4 Jaren s alsa | 
asas a wad gefa att 9 Å carte HAWA d 
They yield their products, each according to its own faculty, and reach 
the particular nature of the germ ; still the water emitted 15 of but one 
essence.” 
qaa qeista w Afar maa saad na q ars | 
š e ~ 
saa å arafa aaa aeta eae  wrferera a 
«In the same way, Kåsyapa, the Buddha comes into the world like a 
rain-cloud, and, once born, he the world’s Lord, speaks and shows the real 
course of life.” 
* * =. | er ~ 
ud = Fana Bela: grat AR weasiu | 
amus feaeraam fart saa Afar aaa Fa: 0 


“And the great Seer, honoured in the world, including the gods, speaks 
thus : I am the Tathåigata, the highest of men, the Jina ; I have appeared 


in this world like a cloud.” 


Waufrererg TAHANAN fenis faena | 
zaa yam ga wad rara crag farta wu 
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“I shall refresh all beings whose bodies are withered, who are clogged 
to the triple world ; I shall bring to felicity those that are pining away with 


toils, give them pleasures and final rest.” 
! *- + D e 
TINA å Sanaa uen AA SIA | 
g . ^. 
TATANG waren: Faas =e AT saa: u 
“Hearken to me, ye hosts of gods and men; approach to behold me: 


I am the Tathågata, the Lord, who has no superior, who appears in this 


world to save.” 


mafa = ourfererweasi[zen wa fans afreuåtaa | 
ual 4 ae aaa avd ated fa«fmur fase a 


“To thousands of £ofrs of living beings . I preach a pure and most 


bright law that has but one scope, to wit, deliverance and rest,” 
— = e. * B 
atu aaa eru ua rf fae afe faa | 
aa fe vafequa «ferc fa faeg = ag faza n 
“I preach with ever the same voice, constantly taking enlightenment 
as my text. For this is equal for all ; no partiality is in it, neither hatred 
nor affection.” 
TAMAN Ae a ailacta Gar 9 Stoa + å fe fa | 
e e. = . 
wa 4 wu naefa Sfeai ae aa ute I 
“I am inexorable and bear no love nor hatred towards any one; and I 


proclaim the law to all creatures without distinction, to the one as well as 
the other.” 


TARRAT vaca wa am fase fatet: | 
fererersrzrrererae fer fastfaat ae a ara faer a 


“Whether walking, standing, or sitting, I am exclusively occupied with 
this task of proclaiming the Jaw. I never get tired of sitting on th: 
chair I have ascended,” 
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Hauatat wap eem Har a arft wa =a: | 
ay Ay w qergfuznenjdurep tere a 
Tamara aga å acarita—srencaafaars i 
efefem å = faaveet vanen å = fameee: | 


"I recreate the whole world like a cloud shedding its water without 





distinction; I have the same feeling for respectable people as for the low; 
for moral persons as for the immoral; for the depraved as for those 
who observe the rule of good conduct; for those who hold sectarian views 


are sound and correct.” 


fag sr irearåtg nfa sf >= mrerfa via | 
fæ=nfaait a4 faasifaet TAHAN waaay | 
«I preach the law to the inferior as well as to persons of superior under- 
standing and extraordinary faculties; inaccessible to weariness, I spread 
in season the ram of the law.” : 
amaa a fra avl afrasa «uy nfasstfa | 
aq nag wen way save saa 
“After hearing me, each according to his faculty, the several beings 
find their determined place in various situations, amongst gods, men, 
beautiful beings, amongst Indras, Brahmas, the monarchs or rulers of the 


universe." 


wean Tefanafæ aad 34 | 
qaaa uriy maren Algal i 
AIMS WH s ATANG | 
aieeaa = Sten åa are d 
“As the rays of the sun and the moon descend alike on all men, good or 
bad, without deficiency in one case or surplus in the other; so the wisdom 
of the Tathigata shines like the sun and the moon, leading all beings without 
partiality.” 
Such is the view of Buddha-kfiya in this school; I shall now proceed 
to examine the theory of the Avatamsaka school, i 








CHAPTER IX. 
THE AVATAMSAKA SCHOOL.! 


The Dharmatoka-Phenomenology.* 


The Madhyamika, Yogficåra and other Mabháyána schools do not ng 
The special feature of beyond the explanation of the relation between phe- 
k raden ee nomena and the nouimenon, and consequently do not 
undertake to discuss the relation between one phenomenon and another. The 
Avatamsaka school deals with this latter subject. This school marks. the 
final development of the Buddhist philosophy. The Tien Tai and the 
Avatamsaka schools are regarded as the two most beautiful flowers 
in the garden of the Buddhistie thought. One is called the orchid in the 
spring and the other the chrysanthemum in the autumn ; that is to say, they 
are the last and also the best products of Buddhist thought. It is the 
doctrines of these two systems, that the Chinese schools, viz: the Mantra, 
the Diydna and the Sukkdvativydha, as well as the Japanese Nichiren school 
sought to realize by experiment and practice. 

Both the Tien Tai and the Avatamsaka schools arose and developed in 
China where Buddhism found the most congenial soil next to that in the 
land of its origin, as China was already of a rationalistic temperament. 
The Tien Tai school, as I have already said, developed from the doctrine of 
Madhyanukavdda, the development taking place in Southern China. The 
Avatamsaka sprang upin the North of China as a descendant of the 
Yogficåra school; it claims to have been founded by the great ASvaghosha 
himself; and they call him its first patriarch and Nágáürjuna the second; the 
third patriarch, according to it, is Tu-Få-shun;* as a matter of fact, he is 
the real founder of this school. He was born in the reign of 
the Choan dynasty which ruled over China between 557 and 589 
A. D., and was a contemporary of Chih-che-ta-shih who fonnded the 





| Chinese : Hiwa-yen-teuh. Japanese : Ke-gon-shid, 
z Jnpanese : Hokkai-yengsf-ron, ` Japanese + HA-j6iun., 
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Tendai school. He wrote two famous treatises embodying his theory, 
namely the “(fo-4id-shi-frean” or “The Theoretical and Practical sides of 
the Five Doctrines,” and, “The Theory of the Dharma-loka" (Hokkai- 
kwan-mon).' The theory of this school was perfected by Fá-tsan?. who 
was given the posthumous title of Hhien-sheu-tá-shih.? 

This school derives its name from the “ Buddhdvatamsaka-mahdvatpulyd- 

The origin of this ##tra,”“ which is the canon of this school. This 
— sélra is ascribed to the Buddha himself; tradition 
says that it was preached by the Tathigata as soon as he obtained Budda- 
hood at Gaya, and that the Buddha expressed thereby the highest truth 
realized by him. The Tathigata is said to have declared: “Alas! Alas! 
All living beings do not know or see, on account of their ignorance, 
the fact that they possess the same wisdom and virtues as the Tathåigatas. 
I will show them the ‘Holy Path’ which shall enable them to become 
entirely free from false notions and attachment, and shall make them 
realise that they possess in themselves the boundless wisdom which is, by 
no means, different from that of the Buddhas.” 

It is aleo said that most of the audience found it too difficult to follow 
him at the time; and, therefore, they behaved like the 
deaf and dumb. This period is called the ‘Dawn’ in 
Buddhism. 


The position of this 
efitrn among the Bud- 
dhist canons, 

The Avatamsaka school, calls this sütra as the ‘Wit/adharma-catra’ or 
the “Root Doctrine of Buddhism,” and the other sø/ras, with the exception 
of the Suddharmapundarika, as the “Branch Doctrines” (Sákhá-dharma- 
cakra). Suddharmapundarika, according to this school, is one “from 
the branches to the root”. The three are called the 7ri-dharmacakra. 

Få-tsan divided the Buddhist canons into five classes, viz: (1) the 
The classifieation of Hindyéna, (2) the primary doctrine of the Mahdydna, 
sa u (3) the ater doctrine of the Mahdydna, (4) the doctrine 
of the Dåydna or Contemplative School and (5) the perfected Mahdydna, 


that is the doctrine of his own school. 





* Japanese: Hö-zö, 


` Nanji's Cat. No, 1506. 
* Nanjio’s Cnt. No, 87, 


® Japanese : Kenju-Daishi, 
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With the first we are already familiar. “The Primary docrine of the 
Maháyána' indicates the Madhyamika-váda and the Vijfiånavåda. It is 
also called ‘partially developed Mahåyanism”. The ‘Later doctrine of the 
Maháyána' is the name given to ASvugosha’s philosophy of Suchness and the 
Tien Tai doctrine of Identity. *Dhyåna doctrine’ is the theory of the 
Contemplative school which holds that contemplation is indispensable for 
the attainment of enlightenment. “The Perfected Maháyána' is the epithet 
claimed for its own doctrine by the Avatamsaka school. The most notable 
feature of this theory is that it explains the relation between one phenome- 
non and another. The distinction is made, as has already been pointed out, 
with a view to give the highest place to their own Avantamsaka school. 
We may not accept the distinction, but it is nevertheless true that the Tien 
Tai and this school represent “fully developed Maháyanism". In his treatise, 
Fåtsan discusses these ‘five kinds of the Buddhist Doctrines.’ 

He subdivides the Five Doctrines into “Ten Schools’, six of which are 
sin Hinayanistie. Before proceeding to discuss the 
Buddhist doctrines. main theory of the Dharma-loka-Phenomenology, it 
ig necessary to notice briefly these Ten Schools, as they form an intro- 
duction to the Theory of the Avatamsakas. (1) First of these is that of the 
Vatsiputriyas who maintain a parmanent existence of diman of persons and 
things, pudgaldtman and dåarmådtman." (2) The second propounds the 
existence of the mental and material things in the noumenal state, and 
denies the existence of the @man of persons. The Sarvåstitvavådins 
represent this view.? (3) The third theory denies the permanent existence 
of the ego-soul and maintains the Sünyatá of the noumenal state of dharmas 
both in the past and future.* The Mahåsangikas uphold this theory. 
According to them, things, as they appear to our senses, exist only in the 
present, that is, as long as they are present before our senses, and that they 
are void in the past and future, because the dharmas do not manifest their 
respective operations except in the present. (4) The next one rejects the 
existenee of conventional dharmas even in the present. It explains that there 





! Japaneso: The ga-ho-ku-n aha, 
t Japanese: The Ad-u-ga-nu-aha, 
^ Japanese: The AG-mu-kyt-rai-ehd, 
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are two kinds of dharmas, conventional and transcendental, out of which the 
real dharmas alone exist in the present and in the present only. The ad- 
vocates of this theory are the Prajfiaptivådins." (5) The fifth theory insists 
upon the real existence of dharmas in the transcendeutal state only, while, it 
denies all existence of things in the conventional state. The Lokottaravá- 
dins support this theory.* (6) The sixth denies all real existence of 
dharmas both in the conventional and transcendental states. According to 
it, things are only words and names. “The  Susukhavfdivyavahárika 
school believes in this speculation.* The above six theories belong to the 
Hinayfina, the next four to the Maháyána. (7) The theory of the Madhya- 
mikávádins or the Sünyaváda which I have already explained is the first of 
them.* (8) The next one accepts reality or Suchness but denies the 
permanent existence of phenomenal things. This is the doctrine 
of the Lankávatára-sütra and the Awakening of Faith." — (9) The Ninth 
theory is one which declares that Suchness is beyond description and per- 
ception, This is the doctrine of the Vimálakirti-sütra.? (10) The last is 
the theory of the Avatamsaka School itself which we shall now discuss in 
detail.” 


THE THEORY OF THE DHARMA-LOKA PHENOMENOLOGY. 


According to this school, the universe is the manifestation of the One 
The universe is in- Great Spirit, the corresponding sanskrit expression 
cluded in one mind, being “ ekarittåntar-gata-dharma-toka,” which literally 
means the “One Mind in which is included the whole of the universe”. 
This One Mind is not finite or relative, it is, on the contrary, infinite and 
absolute. ‘The relation between the One Mind and the universe is described 


as the reflection of the moon and stars in the ocean; we see the objective 





` Japanese : The gen-te-ke-jitau-ahl., 

* Japanese: The soku-må-shin-jitau-shå, 
3 Japanese: The sho-ho-tan-myb-shå, 

* Japanese : The sho-hå-kat-kå-ahti. 

* Japanese: Tho ahin-toku-fu-shin-shå. 
* Japanese: The s4-så-gu-setanu-shå, 

* Japanese: The pen-myo-gu-toku-shå, 
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universe as a reflection of that infinite and absolute Mind. The One Mind 
is also called the Dharma-kåya, which, philosophically speaking, implies 
Reality. Viewed in the religious aspect of Buddhism, it is the object of 


belief ; but here, we are only concerned with its philosophical aspect. 


The activity of this great Mind has four aspects ( Catur-dharma- 
lokas). 


(1) Zhe Dharma-loka considered from the phenomenal stand point —" 


Explanation of the The phenomenal Dharma-loka means the objective 


dharma-loka from the 
stand point of pheno- 
menn. 


world. The theory of this school on this subject 
promulgates that all things that exist are separate and 
distinct, they are subject to the law of individuation and, therefore, to that 
of limitation. They exist in time and space and move according to the 
law of causation, both physically and morally. Thus there is a distinction 
between the mineral kingdom and the vegetable kingdom, between man 
and any other animal ; and every distinct individual, in his distinct capacity, 
has to perform his moral as well as his physical duty. Thus, there are 
marked distinctions between the ruler and the ruled, the parent and the 
child, man and woman, old and young etc., ete., and cach one must perform 
his own respective duties. By a recognition of this distinction, we shall 


be able to observe the true social order. 


(2) The Dharma-loka considered from the noumenal stand poikt :—* This 


iatis al dig is the analytical view of the activity of the Dharma- 


Exp | 
dharma-loka from tho 
standpoint of noume- 
non. 


loka which regards all things in the objective world 
as one. The Nyagrodha tree and the Bodhi tree are 
one as belonging to the vegetable kingdom ; again the tree, the dog and 
the man are one as belonging to the kingdom of living beings. In this way, 
we ultimately arrive at the one and same thing which comprises all things, 
apparently diverse. This ultimate being, by the way, is considered all- 
powerful, all-knowing, and all-loving ; as a matter of fact, it is the life- 
spirit, the noumenon. This idea is expressed by the Buddhist maxim : 


“Heaven and earth have the same source and all is one". 


 — —n 








| Jap: Jöhok-kai. * Jap: Ri«hok.køi, 





4 
à 





292 SYSTEMS OF BUDDHISTIC THOUGHT. 


(3) The Dharma-loka considered from the stand point of identity between 
Snag pg faa S noumenon and phenomenon :—'There is again another 
many is one. aspect of Dharma-loka according to which noumenon 
and phenomenon are found to be in absolute harmony with each other. A 
thorough knowledge of the principle of the ‘oneness of all things’ naturally 
leads us to the idea or the law of “one is many and many isone”, In other 
words, things (phenomena) of the universe do not exist apart from their 
reality (noumenon) and vice-versa. For instance, the idea of waves in the 
ocean cannot be produced without the idea of water in it, nor can the idea 
of water be formed without an idea of the waves. The harmony between 
noumenon and phenomenon is so strong that it is impossible to separate the 
one from the other. Or technically speaking, noumenon isthe substratum 


of phenomenon, while the latter is the attribute of the former. 


Here, Buddhism recognises the existence and identity of the two prin- 
ciples, sameness (samatá) and difference (nånåtvå). Things are many and 
yet one; they are one and yet many. Il am not ‘thou’ and thou art not ‘IT’; 
and yet weare all one in essence. While, therefore, we have to acknowledge a 
world of particulars in which individuality predominates, we must not forget 
that, looking through the gates of sameness, all distinctions and contradic- 
tions vanish in a higher principle of unity. 

A Japanese poet sings :— 
Rain and hail and ice and snow, 
Neither like the other lo! 
When they melt, however, lo! 
See one stream of water flow ! 
(4) The Dharma-loka considered from the stand point of identity 


The question of rela- * of one phenomenon and another? :—We come now to 


tionship between one 
phenomenon and an- 
other solved. 


the fourth aspect of the world or Diarma-/oka where the 
concord or harmony between all phenomena is 
found. The discussion of this subject belongs entirely to the Avatamsaka 
School. For, the Tien Tai and other schools could not go beyond the doctrine 
of the concord between noumenon (reality) and phenomenon. When the law, 
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“one is many and the many is one" is recognised, the question “what is the 
relation of many to many, or things to things" should naturally suggest 
itself. The Avatamsaka School maintains that all phenomena, being only 
the manifestations of the Original Reason, Reality, Noumenon or Spirit of 
Life, are inseparably connected among themselves, and are in harmony with 
one another like the different waves of the ocean which are only mani- 
festations of the same water. The axiom that “if A is equal to C and B 
is also equal to C, then A is equal to B", may be applied in the present 
case, For A (one wave)=C (water); B (another wave)=C (water); 


therefore A (one wave) — B (another wave.) 


From the religious point ‘of view, as Dogenzenzi says, every thing in 
the universe, be it the earth itself, or a form of vegetation, or a fence-post, 
or a piece of brick, performs the work of Buddha. Inspired by the spiritual 
influence of the Buddhas, even inanimate things lead us to the state of 
enlightenment. This doctrine of the equality amongst things, animate and 
inanimate, is the view of the ‘fully developed Mahfyanism’. 


I would like to tell you something of the famous maxims of this school 
as related to the theory of the Dharmaloka phenomenology. 


‘All is correlative’. As ali things in the universe are manifestations of 
Explanation of the the Great Truth, Suchness or Tathatå, we must 
of A EN recognise even in an insignificant blade of grass the 
light of that Truth. Butall phenomena, which are endowed with that light, 
do not exist independent of one another. They are correlative. We have 
a book on the table, which azain rests on the floor. The contact between 
the three is due to the law of gravitation. We tan easily separate the table 
or the book from one another. Such an action would affect gravitation 
that connects the whole universe. The harmony in the phenomenal 
world is expressed by the maxim, “all is correlative”. 

‘Ali is one’. Herbs, birds, wheat, and men appear different to our 
Tho law of the “onc. "Peso but in their essential nature they are the same 
neas of fll. medicine? meat and bread nourish man’s body, 
because, in their nature, they have something common. This sameness can 
be distinguished throughout the objective world ; the reason, of course 





SYSTEMS OF BUDDHISTIC THOUGHT, 





for this, being that they are manifestations of the same Truth, 
This Oneness in nature is expressed by Yöka-daishi 

or Si ine reae Ca these lines :— 

“The nature of the One is common to that of all things, 

“In one dhara are included all the dharmas without exception. 

“The one moon is reflected universally on all waters, 

«All the water-moons are included in the one moon. 

“The Diharma-kdya of Tathdgatas is enveloped in our nature, 


“Our nature is identical with that of Tathågata.” 


These “laws of correlativity and oneness” are said to be true of the world 
The six charateristics. of Sattvas which includes not only the living beings 
but also the inanimate things. The Sattvas have six kinds of characteristics. 
They are :— 

(1) General characteristic or the characteristic of unity. 

(2) Special characteristic, 

(3) Similar characteristic or the characteristic of harmony. 
(4) Different characteristic. 

(5) Formative characteristic. 

and (6) Self-preserving characteristic. 

(1) Characteristic of Unity means that many are in one. For 
instance, the house is made up of the union of the constituent materials, 
e, œ. walls, pillars ete. 

(2) Special characteristic means that many things have not the 
same qualities. In the case of a house, for instance, the quality of the wall 
is different from that of the pillar or of the beam. 

(3) The characteristic of harmony gives symmetry to the functions of 
the different members of unity, c.g. the pillars, walls ete., perform 
their funetions harmoniously in a building. 

(4) Yet they have their different functions, which are called differential 
characteristics, e. g. erection, covering ete, ' 

(5) The formative characteristic means a power which is able to combine 


many conditions. As for instance, the formation of a house which depends 
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on many conditions e. œ. wall, pillar and beam ete., is due to the power 


of formative characteristics of them. 


(6) Self preserving eharacteristic means that the things do not 
trespass into one another's function, but keep to their own respective duties, 
Walls, pillars and beam, ete., each performs its own special task, though 


they form a house in common. 


Among these six characteristics, the first and the second, the third and 
the fourth, the fifth and the sixth are counterparts of each other. The 
first one of each group belongs to the gate of Sameness or Samatd, and the 
last ones to the gate of difference or Ndudtra. These two gates occupy a 
paramount place in Maháyana Buddhism. Therefore, the Buddhists 
declare that no philosophy or religion is satisfactory which does not recognise 
these two gates. 


(1) Characteristic of Unity. 
(First Counterparts ... 


(2) Characteristic of diversity. 


The six-fold (3) Harmonious Characteristic. 
if MIT 1 


Characteristics 


4 Second Counterparts... | 
of Being. 


(4) Differential Characteristic. 
(5) Formative Characteristic. 
(Third Counterparts 3 
a (6) Self-preserving Characteristic. 

We must not forget, as I have already pointed out, that these two 
wates are inseparably connected, and not isolated. We find, therefore, 
very frequently a favourite saying in Buddhist works which declares that 
sameness without difference is sameness wrongly conceived, while difference 
without sameness is an equally erroneous conception. The view of Buddha- 
kiya and Nirvina and of human life, in this school, is established on the 
basis of the above dogma. 


From the religious point of view, the gate of sameness may be considered 
to correspond to Dharma-káya or God, and the gate of difference to the 
world of individual existence. In accordance with Christian terminology, 
it becomes, ‘God not in the world is a false God and the world not in God is 
unreality’. All things return to One, and the One operates in all things ; 
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» many in One and One in many; this is the “Fully Developed ` 
Mahåyanistic” conception of Buddha-kfiya or God and the world or Loka, 


THE CONCEPTION OF BUDDHA-KAYA IN THIS SCHOOL. 


According to the Avatamsaka school, “Buddha is truth and truth is 
Truth is Buddha Buddha” ; there is no truth, therefore, separated from 
and, Buddha is truth. Buddha and also no Buddha apart from truth. "Truth 
is uncreated,” says St. Augustine, “it is immutable, eternal, above all things, 
it is true by itself. It makes creatures more perfect; and all spirits 
naturally endeavour to know it. Nothing but to have God can have the 
perfection of truth; therefore, truth is God.” 

This truth, according to Maháyána Buddhism, is the Spirit of Infinite 

Natureis preaching Life which animates all; it vivifies all; it manifests 


— gospel of — itself in and through all. Every flower that blooms 


by the wayside, springs up, grows, fades according to the unchangeable 
law of Truth. Every star that twinkles above our heads, shines, falls, 
decays, according to the immutable law of Truth. The universe, therefore, 
is the purple temple of Buddha, and nature is his great gospel. Thus we 
read in a sira of the Maháyána text — 

“Tn all beings there abideth the Dharma-ká ya ; 

With all virtues dissolved in it, it liveth in eternal calmness, 

It knoweth not birth nor death, coming nor going ; 

Not one, not two, not being, not becoming ; 

Yet present everywhere in worlds of beings ; 

This is what is perceived by all Tathágatas. 

All virtues, material and immaterial, 

Dependent on the Dharma-kfya, are eternally pure in it. 
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Dharma-káya is, then, the life of all. When we realise this belief, 
nature becomes a continuous action of the Divinity in the world, and in 
the sons of men. When our faith in this is full and perfect, we find the 
eternal in the mortal, the infinite in the finite; and we read the great 
teaching in nature. Thus we are taught by Buddha in the canon of the 
Sukhaváti-vyüha school as follows :— 

wei maga AT TATA dfa var: Året aaa 8 farmer 

= - D . e 
ua fama fewer dowd aufer wn wen < aia 
wemwifai dui narstafafæataandanet fratfai aa Gui 

* e ~ 
aqua a wee Bar cp refer saad Caper wara 
garafan STAN 

“And again, O Sáriputra, there are in that Buddha country swans, 
curlews, and peacocks. Three times every night, and three times every 
day, they come together and perform a concert, each uttering his own 
note. And from them thus uttering proceeds a sound proclaiming the 
five virtues, the five powers, and the seven steps leading towards the 
highest knowledge. When men there hear that sound, remembrance of 


Buddha, remembrance of the Law, remembrance of the Church, rises in 


their mind.” 


gaat MAYA aa EEG ara a arada Gaia faifaratsretat 
aafiarat TATANAN: TEMA | aerearfa are TAAT Afra- 
avaifaaa faa gerah «svarene TATA: wetfracfa 
uana mia mat aaa dui a fafamsrerat ardfzarei 
TAMTAMA: weifracta | aa dui aqern eurer enm agea ARTA 
dfasfa TATA: dfasfa damacana sfasfa ai 
wu: mrga Jean: waded wu | 


And again, O Siriputra, when these pows of palmtrees and strings of 
bells in that Buddha Country are moved by the wind, å sweet and enrap- 
turing sound proceeds from them. Yes, O Såriputra, as from a heavenly 

38 
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musical instruments consisting of a hundred thousand £ofis of sounds, when 
played by Aryas, a sweet and enrapturing sound proceeds, in the same 
manner, £ sweet and enrapturing sound proceeds from those rows of 
palmtrees and strings of bells moved by the wind. And when the men 
hear that sound, refleetion on Buddha arises in them, reflection on the 
law, reflection on the Church. With such arrays of excellences cte.” 


But, we may ask, where is the Buddha Country situated? Does it mean 
the heaven or the pure western land. According to this school, it means 
not only the heaven or the pure western land, but there is hardly any place 
in the universe which is not known as the Buddha Country ; in other words 
all places in the East, West, South and North, go by the name of the 
Buddha-kshetra, because Buddha is to be found everywhere. 


This view is fully explained in the **Mahá-Vaipalya- Buddha-A vatamsaka- 
Sütra" which is the authoritative canon of this school. 


It is, however, not easy for the student to go through this voluminous 
work consisting, as it is, of sixty (old translation) or eighty (new translation) 
fasciculi. It has, therefore, been the practice to explain the Sütra itself 
viz, Mahávaipulya-Buddhávatamsaka-Sütra so that its purport may be 
understood by all. I shall also adopt this method of explanation of the 
view of Buddha-káya in this school. 

Maid means “great”; philosophically speaking, it means, infinite, 
boundless, all-pervading, spreading its force everywhere. 

Vaipulya means etymologically “spaciousness.” Spaciousness means 
edimitless extension”; it signifies again that everything is included in Z. 
That is to say, man lives and moves and has his being in it, Sun and Moon 
shine, stars glitter, birds sing, flowers blossom, and waters run in 7/. 


Buddha means “the enlightened one," and maid and varpulya are 
epithets used to describe his qualities and virtues. In other words, He 
(Buddha) is infinite, all-pervading, omnipresent and omnipotent. He is the 
Spirit of Infinite Life, He fills all the universe with himself alone, so that all 
is from Him and in Him, and there is nothing that is outside of Him. We 
have received, we are receiving, and we will receive our life from Him. 
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We partake of the life of Buddha ; and in essence the life of Buddha and 
that of ours are identically the same and so are one, though we differ from 
Him in that we are individualized spirits, while He is the Infinite Spirit 
including as well as all else beside. 
‘dvatamsaka’ means “ornament.” This is used to bring out the innumer- 
able qualities and virtues which adore Buddha as ornaments. 
The following few verses contain a beautiful description of the 
Characteristics of Buddha which have been stated above : 
In all the worlds over the ten quarters, 
O ye, sentient creatures living there, 
Behold the most venerable of men and gods. 
Whose spiritual Dharmabody is immaculate and pure. 


As through the power of one mind. 

A host of thought is evolved : 

So from one Dharmabody of Tathigata, 
Are produced all the Buddhabodies. 


In Bodhi nothing dual there existed, 

Nor is any thought of self present : . 

The Dharmabody, undefiled and nondual, 

In its full splendor manifesteth itself everywhere. 


Its ultimate reality is like unto the vastness of space ; 

Its manifested forms are like unto magic shows ; 

Its virtues excellent are inexhaustible, 

“This, indeed, the spiritual state of Buddhas only. 

All the Buddhas of the present, past and future, 

Each one of them is an issue of the Dharmabody immaculate 
and pure ; 

Responding to the needs of sentient creatures, 

They manifest themselves everywhere, assuming corporeality 
which is beautiful. 


They never made the premeditation, 
That they would manifest in such and such forms, 





300 SYSTEMS OF BUDDHISTIC THOUGHT. 


Separated are they from all desire and anxiety, 
And free and self-acting are their responses. 


They do not negate the phenomenality of dåarmas, 
Nor do they affirm the world of individuals ; 
But manifesting themselves in all forms, 


They teach and convert all sentient creatures. 


The Dharmabody is not changeable, 

Neither is it unchangeable ; 

All Dharmas (in essence) are without change, 
But manifestations are changeable. 


The Sambodhi knoweth no bounds, 
Extending as far as the limits of the Dharma-loka itself ; 
Its depths are bottomless, and its extent limitless ; 


Words and speeches are powerless to describe it. 


Of all the ways that lead to enlightenment 
The Tathagata knoweth the true significance ; 
Wandering freely all over the worlds, 
Obstacles he encountereth nowhere. * 


1 The Avatamsaka-sütra, fas, XIV, (Mr. Suzuki's “Outlines of Mahâyana Buddhism,” 
př- 370—377). 





CHAPTER X. 


CONCLUSION. 


I have already explained, in outline, the philosophical or theoretical side 
of Buddhism in my previous lectures ; but Buddhism in itself is not a 
philosophical system, although it is the most rational and intellectual 
religion in the world. It seeks to establish on a firm foundation the deepest 
instincts of our spiritual life and to formulate a doctrine which may lead 
its followers to Nirvána, the highest aim of human existence. According 
to it, the possession of a calm and resigned spirit in our every day struggle 
for existence is an important factor, and this spirit may only be attained 
by the realisation of a religious life. 

We must not, however, suppose that the religious life or the attainment 
dua tee of Deva, Allah or God can be consummated by forsak- 
od. ing the world, where we are doomed to struggle for 

existence. We must be able to find paradise here, because God, according 
to the proclamation of the Buddha, is immanent in the universe, and not 
transcendent. Or more properly speaking, “God in us and we in God” 
must be the fundamental doctrine upon which should rest the entire fabric 


of every religion, be it Hinduism or Islamism, Christianity or Buddhism. 


Philosophy, or Science is necessary for the satisfaction of our intellectual 
appetite ; art and music are welcome for the gratification of our emotional 
desires ; and ethics or morality is indispensable for the necessities of our 
devotional existence. But there must be something all pervading like ether, 
to harmonise the activity of all the departments of our mind, consciously 
and unconsciously. ‘This is religion ; at least, Buddhism is able to supply 
the requirements of the practical life of human beings. What, then, ts 
the entrance to Buddhism ? 

* Faith is the entrance to the ocean of the laws of the Buddha,” says the 
great Någårjuna in his famous commentary on the Prajöapåramitå Sutra, 


“and knowledge is the ship on which one can sail in it,” 
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By faith is generally meant trust—trust is something external to our self. 
The — ion på ee Nc acsi is PS as a faith, it is considered to 
. imply trust or belief in the existence of a Being or 
Power which has created this world and presides over it, directs its course 
and shapes its destiny. For this reason, religion has come to be identified 
with a belief in some external or extramundane object, particularly by some 
occidental scholars. But the Buddhist faith does not identify itself with 
this conception of religion, for it rejects the existence of a personal God, 
as He is ordinarily understood by other religionists. What, then, is the idea 
of faith entertained by Buddhism ? 

Asanga says in one of his illustrious works :— 

aure WANA va Aa Aaa ANANA WET AAA | 

amet GUNA waa aaa away TATA |i 

wares farm TE A TINA | 

am vu HAY TEf + vag 1 
fe. “As ether is all-pervading, so also is Buddha all-pervading ; as ether is 
all-pervading in the material world, so also is Buddha all-pervading in the 
world of living beings.” 

r.e. "The reflection (or image) of the moon cannot be seen in a broken 
water-vessel ; so also the reflection (or image) of Buddha cannot be seen 
in spoiled mind.” 

But the following Chinese gAthi may serve better to illustrate the 
Buddhist conception of faith than the above kárikas :— 

“The Buddha-Body fills the world, 

Being immanent universally in all things ; 
It will make itself manifest wherever and 
whenever conditions are matured, 

Though it never leaves this Seat of Bodhi.” 

The Buddha-Body or in Sanskrit Buddhka-kdya is the reason, life, and 
norm of all particular existences. It is also very often termed Dåarma-kåya 








— — — — — 








1 “Mahñyüëna s#ftrilankira’, Chap. ix. verse 15 and 16 (Sylvain Levi's Sanskrit Text.) 
Chinese version, Chap. x. Kárika 13 and 14. 
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in Buddhist philosophy, the development of whose most concrete concep- 
tion culminates in the Buddha, Tathdgata Vatrochana, or Amitdbha. Buddha 
means “enlightened,” and this may be understood to correspond to “God is 
Wisdom".  Vairochana is “coming from the sun", and Amitåbha, “infinite 
light" which reminds us of the Christian conception, “God is Light". 

In the first line of the above Chinese gåthå, the principle of “All is 
one" or “Unity in variety", is declared ; the second line expresses the 
principle of “diversity” or “variety in unity” ; the third and fourth teach 
the doctrine “All things move and work”, These three principles constitute 
the fundamental faith of Buddhism. The same sentiments are manifested 
in the *Mahiyåna-målajåta-hridaya-bhåmi-dhyåna såtra”". 


“In all beings there abideth the DAarma-Fdya ; 

With all virtues dissolved in it, it liveth in eternal calmness. 
It knoweth not birth, nor death, coming nor going ; 

Not one, not two; not being, not becoming ; 

Yet present everywhere in worlds of beings ; 

This is what is perceived by all fatkdgatas. 

All virtues, material and immaterial, 

Dependent on the Dåarma-kdya are eternally pure in it.” 


But how can we, it may be asked, perceive the Buddha-body or Dharma- 
Tho indispensablo tri. dya in its manifold activities and recognise it in the 


pod for the realisation 
of the Buddhist life. 


diveristy of desires, feelings, passions, instincts, motives 
and sentiments? Mere intellect cannot give us the necessary power; we 
must have recourse to the practice of Dåydaa and morality; for Sila or 
moral precepts, Dåydna or contemplation and Prajfid or wisdom are regarded 
as the indispensable tripod for the realisation of the Buddhist life; be they 
Hinayanists, the followers of the Lesser Vehicle, or Mahdyanists, the 
followers of the Greater. 


Brietly speaking, to bea good Buddhist, a man must be ethical, and 
must regulate his life by moral precepts. Next, he must be his own master. 
He ought to be able to examine the inner state of his own life and direct his 
thoughts and desires in order to fulfil a rational existence. 

ES TOE TE Do BE I Te ne ei ad eit 


Dåydna or 
` Nanjio's Cat. No, 955. 8 
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contemplation is the only way by which one may attain this mastery over 
oneself, an insight capable of discerning the indwelling reason of things. 
This insight is technically called Prajiid or ‘wisdom’. We shall now proceed 
to explain the moral precepts of Buddhism. 


“Hak-Rak-Ten,' a famous Chinese poet, author and statesman, who lived 
Astory of HeakHak. U the thirteenth century of the Christian era, once 
Ten. went to see an eminent Buddhist priest whose saintly 
life was known far and wide, and asked him if he would instruct him in 
the essentials of the Buddhist doctrine. The saint assented and recited 


the following gáthá :— 


“Commit no wrong, but good deeds do, 
And let thy heart be pure, 
All Buddhas teach this truth, 


Which will for aye endure.”* 


The poet-statesman was not at all satisfied with this simple moral 
teaching, for he expected to have something abstruse, recondite, and highly 
philosophical from the mouth of such an eminent and virtuous personality. 
So said the poet “Every child of three summers is familiar with this Buddhist 
injunction. What I wish to learn from you is the highest and most 
fundamental teaching of your faith.” But the monk retorted, “Every 
child of three sammers may know of this gåthå, but even a silvery haired 
man of eighty years old fails to put it into practice.” Thereupon, it is 


said, the poet bowed reverentially and went home meditatively*.” 


No doubt, the gáthA recited by the saint is the most important factor 
in Buddhist ethics, for Buddhism is, from beginmng to end, a religion, 





! Chinese : Pai Lu-Tien. 
* The Pål verse runs as follows :— 
Sabbapi passa akaransm, 
Kusalases upasampadå | 
Sacittapariyodapanam : etam 
Buddhåinn sisanam || 
x “Sermons of n Buddhist Abbot", (Soren Shaku) pp. 69.70, 





CONCLUSION. 305 


and is most practical in its announcement of what constitutes goodness. 
It dogmatically and concretely points out what is good 


The negative side of 
the Buddhist Ethica. and what is evil. First come the ten moral precepts, 


the fundamental abstentions from evil. They are :— 
(1) Not to kill any living being ; 
(2) Not to take anything that does not belong to oneself ; 
(3) Not to look at the other sex with an unclean heart ; 
(4) Not to speak falsehood ; 
(5) Not to calumniate ; 
(6) Not to use vile language ; 
(7) Not to make sensational utterances ; 
(8) Not to be greedy ; 
(9) Not to be out of temper ; 
(10) Not to be confused by false doctrines. 


These represent the negative side of Buddhist ethies, while the six 
The positive side of påramitds or virtues of perfection and the Eight- 
the Buddhist Ethics. fold Noble Paths represent the positive side of it. 
The six Påramitås or virtues of perfection are : 
(1) Dána or Charity ; 
(2) Sila or morality (Ze. the observation of the moral precepts 
as formulated by Buddha) ; 
(3) Kshánti or humility ; 
(4) Virva or strenuosity ; 
(5) Dhyána or contemplation ; 
(6) Prajñá or spiritual enlightenment. 
The Eight-fold Noble Paths need not be repeated here, as I have already 
explained them in my earlier lecture on the Sarvåstitvavådin School. 


These several precepts are summed up under the following three 
general headings :— 
(1) To cease from wrong doing ; 
(2) To promote goodness (in oneself); and 
(3) To enlighten the ignorant. 
30 
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Å > 
- The first two, comparatively speaking, show the way of serving oneself, 
Ale istic sido of tho while the last is exclusively intended to serve others. 
Buddhist Ethics. We shall now learn how we shall be able to serve 


others. Dogen-zenji says :— 


“There are four ways of serving others: (1) Charity; (2) Loving 
words; (3) Beneficial deeds ; (4) Sharing with others.” 

(1) By Charity is meant “not coveting.” Cast nota wlance at the 
smallness of your gift—a verse, even a phrase extracted from the Buddha's 
teachings, may be the planting of a seed.of goodness not only in this life 
but m the next. Only let there be no thought of reward in helping 
others. Not only is the building of a bridge or the provision of a ferry 
boat a work of charity, but all methods of benefiting life or mankind are 
classed as such. 


(2) By Loving words we mean kind speech to all sentient beings, who 
should universally be regarded” with loving kindness, praise for those who 
are virtuous and pity for those who are deficient in virtue, Loving words 
gain the hearts of enemies and keep the virtuous peacefully together. Let 


us learn that ‘loving words’ have the power to make the heavens revolve. 


(3) By Beneficial deeds we mean actions contrived to benefit others, 
be the recipients noble or humble—a helpless tortoise, a sick sparrow— 
without any thought of reward for such actions. The ignorant may say, 
‘Others may be benefited by a man’s action, but what benefit do»s he 
himself derive from it.” They are wrong. Beneficial deeds benefit equally 
and impartially the giver and the recipient, 

(4) Sharing with others implies non-contradiction. The human Tathå- 
gata appeared among human beings, and shared his fate with men. There 
is this spiritual law, that “when otherness is identified with selfness, 
selfness in turn becomes identified with otherness”. 

Refrain from doing wrong, which is against the reason of things; do 
whatever is good, which advances the course of reason in this life: and 
help those who are backward and weary in realising enlightenment: Here 
is Buddhism in a nutshell; it has nothing to do with prayer and 
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worship and singing or anything of the kind. Our simple everyday life of 
love and sympathy is all that is needed to be å good Buddhist. There is 
nothing mysterious, nothing superstitious, nothing supernatural. 


JARANA ofan ferre | | 
aa a Baars sui arf «utafs | 


THE END. 





APPENDIX. 


THE SIX KINDS OF CAUSES AND THE FIVE 
KINDS OF EFFECTS. 


The law of causation in the Sarvåsthitvavåda aims at explaining the 
relation between all ‘dharmas, mental or material. This law has to show 
the causal relation of the ‘dharmas’, not only in (temporal) sucees- 
sion, but also in their (spacial) concomitance ; so its scope is very vast. The 
cause, in the Buddhist sense, does not mean a motive power efficient to 
produce something absolutely new, but it is always co-relative to the effect. 
One cannot be explained without the other and vice versa—they being the 
different states of each other ; so that if we take up some cause (a mental 
or material dharma) into our consideration, the notion of the effect also 
must be implied therewith. There are, according to this view, six kinds of 


causes and five kinds of effects. Their relation is represented as follows :— 





aT a afuafa WA 


( Kürana-hetu.) s | Adhipati-phalam. ) 
| ` IE on 
(Sahabhü-hetu.) — *. + (Purushakára-phalanm. ) 
LR 2 
SHUT? m fraz WA cg 
(Sabhåga-hetu. ) ` ( Nishyanda-phalam.) 
` 


i farm WAH 


(Sumprayukta-hetu.) ( Vipika-phalam. ) 






(Sarvatraza-hetu.) | e 
` 
' T + . 
faurm*d Nadam mat 
( Vipáka-hetu.) (Visurnyoru-phalam, ) 


Of the above relations, those between Sakabhihetu and Puruskakdria» 


phalam and Sumprayuklaheta and Purushakdra-phafem, are the laws of 


la. 
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causation which indicate the spacial relations of all ‘dharmas’ mental and 
material; the relations between Sabkdgaketw and Niskyanda-phalam and 
Sarvafragahetu and Niskyanda-phalam indicate a temporal connection; the 
pair of Vipdka-hetu and Vipdka-phalam represents a relation of succession 
by intervals; while the remaining one of Kåranaketu and Adkipati-phalam 


comprises this as well as that of immediate succession. 


f. Kdrauahetu and Adhypat-phalam. 


The Adranahetu is an auxiliary condition which does not directly make 
any disturbance im the causal nexus ; [it is something like the ‘colligation’ 
dealt with in J. S. Mill's System of Logic ;] the effect considered in its 
relation is called ‘Addipatiphafam’. The scope of this cause is very vast, 
since all *Sanskrita' and ‘Asanskrita’ dharmas may become ‘Adranahetus’. 


This cause is of two classes: “positive” or “forceful” and "negative" or 


, 


"foreeless ;" by the former is meant a condition that lends a positive, 
though indirect, influence for the becoming of the d/arma, while the latter 
isa circumstance which, by the absence of a d/arma, does not affect the 
becoming of the effect. To take an illustration, the mount Himalaya seems 
to be of no interest to us for the general occurrences of the world; but its 
existence or non-existence brings about a great change in the climatic condi- 
tion of the world, and thereby exerts some indirect influence on our life. 
Mount Himalaya is here a positive Kdranahetu for us, and the change in 
our life is an Adhipati-phalam in relation to that. Again, in the case of 
a running ship, the absence of a sunken rock in her course is a ‘negative’ 
Kdranaketu ; for, by its very absence, it does not create any disturbance 


for the safe voyage which is the ‘Addspati-phalam. 


Jl. Sahabhithetu and Peruxhakdra-phualam : 


When two dharmas exist simultaneously as the cause and the effect 
in their spacial relation, that which plays the part of the cause is called 
‘Suhabhithet’, while the other is named the Puruska-kéra-phatam. The 
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term Puruskakdra means ‘working of a man’; here the term “Pwreshakdra- 
phafam" is taken in analogy to the working of a man that brings about 


the effect simultaneously with it, 


HI. = Sabhdégahetu and Niskyanda-phalam. 


This refers to the law of causation which is to be applied for explaining 
the temporal relation of all *Z^armas" which are of the same kind or order. 
The two terms ‘Saéédga’ and ‘Neshyanda’ go to imply that the cause and 
the effect are of the same class or order. To take an illustration, the human 
body, in spite of its change from day to day, and even from moment to 
moment, which it must undergo owing to the changes in the physical 
condition of the world, seems to remain the same ; we do not perceive that 
there is a difference between our body of the morning and that of the 
evening. This is so because our body changes keeping its physical states 
all along in the same class or order. The changes are very minute and 
are of kinsfolk relation with one another ; so that we, by ordinary under- 
standing, are not conscious of them. Thus the relation of all things that 
are never at rest, but are in a state of continuous change, is to be 
explained by this law of causation, namely Satjdgatetu and Nishyanda- 
phalam. To speak in Buddhist technical terms, mind, mental properties 
and matter at a certain moment, are "Sabhdgahetus', while those at the 


subsequent moment are the Niskyanda phalams. 


IV. Samprayuktahetu and Purushakdra-phalam. 


This is the law of causation that explains the relation between mental 
operations only at a given moment. The term * Samprayntfa* bears the 
sense of harmony ; here it means a harmonious state of the mental proper- 
ties tending to operate for a common object; there are five conditions for 
this state of harmony :— 

(a) The mental operations should depend on the same rra. 
(4) They should perceive the same object. 

(c) They should arise simultaneously. 

(4) They should adopt the same process. 
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(e) Their respective substance (dharma) must be one and not more 
than one. 


The harmonious operation of the mind and mental properties that satisfy 
these conditions perfectly well, is called the Samprayuktaketw, and the 
perception that is presented as the result of this harmonious action is the 
Purushakdra-phalam. A troop is formed with different kinds of forces, 
riz: infantry, artillery, engineers, transport soldiers, ete; all these are under 
the control of the same order: they associate with one another in their 
advance or retreat; they work with the same object in view; they eat the 
same food ; and there is a certain limit in their respective number. With this 
order, they can attack and fight their enemy. The harmonious action of the 
different kinds of soldiers may be compared to the *Samprayuktahetu', and 


their victory to * Purushakdra-phalam ”. 
J. Sarratragahetu and Nishyanda-phalam. 


This is the law of causation that explains the relation between different 
kinds of *4/e&as'. The *kleåas*, as herebefore shown, are many in 


number; the fundamental ones are*the following ten :— 


(1) Lobha av ... Greed. 

(2) Dvesha 3 ... Hatred. 

(3) Móha * . Ignorance or folly. 

(4) Måna — e. Self-conceit. 

(5) Vicikitså  ... e. Doubt. 

(6) KAyadrishti ... e. Belief that the physical body is Ego. 

(7) Anugrahadrishti o. Learning about Eternalism or Nihilism 
of soul. 

(8) Mithtyádrishi ... Erroneous view of the law of causation. 

(9) Drishtiparimarsha e. Adhering to one's own erroneous view. 


(10) Silavrataparimarsha — ... Attachment to extreme mortification or 
superstitious rites as means to the 
realisation of Nirvána. 

These ten *4/e&as" are the hindrances for the real observation of the 


* Duhkhasatya; and seven of these—with the exception of — AdyadrisAtr, 
— 
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Anugrahadviskti and <Silarralapardmarsha—are obstacles for the real 
observation of Samudayasetya, Eleven out of the above-mentioned 
seveteen lekar are very powerful. They are the five kinds of 
intellectual ZZešas which are obstacles to Duhkhasaya, two kinds of the 
same that stand against Samudayasatya, two kinds of Mökas or ignorance 
that are also hindrances for Duhkha and Samudayasatya and the two 
‘Viet kiteds’ or doubts which also are obstacles for the same two Safyas. They 
are not only the hindrances for the real observation of the first two truths, 
but they may also be the causes of the other 4/e&as, namely, the intellectual 
and emotional Zeåas> For this reason they are called * Sarratragahetu’, and 


the result which they produce is ‘Vishyandaphalam’, 
VI. Vipåkahetu and Vipdka-phalam. 


This law of causation explains the relation between our Karmas, good or 
evil, and their fruits. It is the "Karma" from which we suffer pain or 
enjoy pleasure. The term ‘/ipdéha’ is here used to imply only that the 
mode of the effect is always different from that of its cause; that is to say, 
our conduct or Karmasare by nature good or evil, while their effects are 
pleasant or painful, and so are, in this sense, different. Our immoral 
conduct introduces us into the domains of: pain, namely, the hell, the world 
of the devils and that of the animals; and the moral conduct leads to the 
pleasant worlds of the human beings and of the vods. Such a moral or 
immoral conduct is called Fipdtahetu, and the pleasant or painful condition, 
as the effect, is the ‘Fipaka-phalam’. By this law of causation is exclusive- 
ly explained a relation of succession of the cause and effect. By this the 

€ Karma? in this life will receive its retribution in the next life, or in one 
more remote. The theory of transmigration and that of the twelve 
‘niddna’ in the Buddhist philosophy, has reference chiefly to this law. 
VIL = Visamyoga-pholam. 

This effect does not come out direct! y from any of the six causes men- 
tioned above. It is, on the other hand, the same as the eternal state of 
«Nirvdna" attainable by pure and undefiled knowledge. The eternal state of 
«Nirvdna! lies, for a time, bound up, as it were, by the rope of passions and 
covered with the clouds of delusion, This bondage is to be got rid of by 

10 
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purest knowledge. The term * Fisamyoga” signifies freedom from bondage. 
Here, it must be borne in mind that * Miredna *, or in the Sarvástitvavádin's 
technology, Pratisamkhyd-nirodha," is an eternal and independent existence, 
and is not produced by any cause. It is like Brahmahood, in Sankara 
Vedantin’s conception, that is only a recovery and no acquisition—an 
attainment of a state that is already there in its pure and eternal existence, 
though under the bondage of illusion. 


So much with regard to the law of cansation in accordance with the 
‘doctrine of the Sarvåstitvavådins. Let us now take a different sort of 
classification of Causes in the Buddhistie philosophy. These are what 


are known as the four conditions or * Chatushpratyayas ', vis: 


(1) Adhipatipratvaya — ... Additional cause. 
(2) Älambanapratyaya ... ... Objective cause of mental process. 
(3) Samanantarapratyaya ... o. Immediate cause. 


(4) Hetupratyaya — . Direct cause. 


Of these four conditions, Hetupratyaye corresponds to five of the above- 
mentioned six causes, namely, Sahabkåkhetu, Samprayuktahetu,, Sabhdgahetu, 
Sarvatragaheti and Fipdkaketu; while the other three are the same as the 
Kåranahetu, both positive and negative, as explained above. Ådhipatiprat- 
yaya or additional cause is a cause which is invariably antecedent to the effect 
(and is not otherwise constituted). A/ambauapratyaya is an object of 
perception but for which no operation of the mind is possible. This object 
is an invariable condition of the mental process, though it is not the direct 
cause of it; hence it is taken up as a cause in the Buddhist epistemology. 
Samanantarapratyaya or immediate cause explains the relation between the 
state of mind and mental functions at a certain moment and that at a 
subsequent one. Psychologically speaking, our consciousness is a continuous 
stream flowing like the water of a river; when we consider a certain flow 
of consciousness as the cause of one of those in the subsequent moment, we 
call the former the Samanantaraprafyaya or immediate cause. The Samanan- 
tarapratyaya and the Alambana correspond exclusively to the positive 
«Kåranahetu”; while * Addipatipratyaya’ corresponds to both the Kårana- 

hetus’, positive and negative, Let us draw a diagram to indicate, a little 


»" bi " 
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more clearly, the relation of the six causes, four conditions and the five effects 
hitherto dealt with :— 


<- 


equ 





SI wu 





«fugfa wama — 
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